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INTRODUCTION 


The birth of Caitanya in 1486 was, in many respects, one of the 
most significant events in the history of Bengal. In his short life- 
time of 48 years, only half of which were spent in his native 
Bengal, Caitanya initiated one of India’s most vigorous bhakti 
movements, the effects of which have been felt not only in the field 
of religion, but also in the fields of social reform, literature, and 
philosophy. 

Caitanya’s birthplace, Navadvipa, 75 miles north of Calcutta, 
was an important trading center, and famed throughout India 
for its developments in the field of Navya Nyaya; and despite 
the Muslim dominance of Bengal, Navadvipa was still a great 
center of Sanskrit learning at the time of Caitanya’s birth. 
Nevertheless, as Jadunath Sarkar explains: 


...df we may believe the biographers of Caitanya, the atmos- 
phere of the town was sceptical and unspiritual. There was a 
lack of true religious fervour and sincere devotion. Proud of 
their intellectuality, proud of the vast wealth they acquired 
by gifts from rich Hindus, the local pandits despised bhakti or 
devotion as weak and vulgar, and engaged in idle ceremonies 
or idler amusements. Vedantism formed the topic of conver- 
sation of the cultured few; wine and goat’s meat were taken 
to kindly by the majority of the people, and such Shdakta rites 
as were accompanied by the offering of this drink and food 
to the goddess and their subsequent consumption by her 
votaries, were performed with zeal and enthusiasm. (Sarkar: 


1932: 7) 


Although social reform was not Caitanya’s primary interest, 
his life, as portrayed in the biographies, was such as to combat 
and resolve many of the social ills and historical problems of 
his time. While not disregarding the social institutions of caste 
rigidly adhered to by the orthodox Hindu community of Nava- 
dvipa, Caitanya stressed the equality of all with regard to spirit- 
ual questions, emphasizing the practice of sankirtana, or con- 
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gregational singing of devotional songs, to which all were wel- 
come. Though an accomplished Sanskrit scholar, Caitanya 
disdained dry speculation and vain argumentation; and while 
later generations of Gaudiya Vaisnavas adopted certain erotic 
tantric practices as means to experience the love between Radha 
and Krsna, Caitanva himself placed great emphasis on chas- 
tity and other moral and ethical virtues. 

Caitanya’s life gave rise to an unusually rich and varied 
literature, and may even be considered one of the chief factors 
in the emergence of the Bengali language as an important liter- 
ary medium. The most common theme of this literature was, 
naturally, Caitanya’s life itself, and a large number of biogra- 
phies were composed, first in Sanskrit and later in Bengali. 
-\s a result of the widespread practice of satkirtana, a great many 
lyrics were also written in Bengali, either on traditional Radha/ 
Krsna motifs, or on incidents from the lives of Caitanya and 
his associates. 

Caitanya left behind no writings on philoscphical or theo- 
logical questions. Instead, he entrusted the formulation of the 
doctrines of the school to a small group of scholarly followers, 
known as the six Gosvamins, all of whom passed their days in 
Vrndavana, a small town just north of the Muslim stronghold 
of Agia, where they devoted their lives to their Sanskrit com- 
positions, spiritual practices, and the re-establishment of the 
fabled site of Krsna’s youth, Vrndavana. Of the six Gosvamins, 
Raghunatha Bhatta, Raghunatha Dasa, Gopala Bhatta, Ripa, 
Sanatana, and Jiva, only the first left behind no writings, and 
only Jiva did not receive personal instruction fiom Caitanya, 
joining the group, presumably, just after Caitanya’s death. 

Among the greatest contributions of the six Gosvamins are 
the theological writings of Rupa. In his two principal works, 
the Bhaktirasdémrtasindhu and Ujjvalanilamani, Ripa categorizes 
and illustrates the different stages cf devotion from ritualistic 
practice to passionate love of God, the physical and psycho- 
logical changes which accompany the different stages of devo- 
tion, and the various attitudes, or rasas, an aspirant may assume 
in relationship to God, such as that of a servant to his master, 
a lover to his beloved, etc. Riipa also composed dramas of high 
literary value, such as the Vidagdhamadhava and Lalitamadhava. 

The Smrtiscripture of the school, the Haribhaktivildsa, is attrib- 
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uted by some to Sanatana and by others to Gopala Bhatta; 
probably it represents some sort of collaboration between the 
two. This work contains prescriptions for the daily behavior of 
Gaudiya Vaisnavas, as well as for their ritualistic worship, observ- 
ance of religious festivals, initiation, founding of temples, etc. 
The text shows signs of influence from the Sri Sampradaya of 
Ramanuja, a fact which is usually taken as evidence that Gopala 
Bhatta, a native of South India and descendant of Sri Vaisnavas, 
had a hand in its authorship. Sanatana also wrote one of the. 
school’s several Bhdgavata commentaries, the Vaisnavatosini. 
Raghunatha Dasa’s contribution was mainly in the field of 
poetry and drama, while Jiva was almost-single-handedly re- 
sponsible for the philosophical writings of the school, chief of 
which is his six-volume Bhdgavatasandarbha. Jiva was also the 
most prolific and versatile of the Gosvamins, writing on such 
varied topics as grammar, literature, theology, and philosophy. 


As was the case with other Vaisnava bhakti movements of the 
16th and 17th centuries, questions of self-image and legitimacy . 
began to take on added importance for the Gaudiya Vaisnavas 
of Vrndavana with the influx of other Vaisnava sects to the area, 
especially since the Gaudiyas had neither a formal affiliation 
with one of the recognized Vaisnava sampradayas as, for example, 
the Ramanandins had with the Sri Sampradaya, nor an in- 
dependent commentary on Vedanta as, for example, the Valla- 
bhacarins had. An early tradition did exist linking Caitanya to the 
Brahma Sampradaya of Madhva, although this was not recog- 
nized by either the Gosvamins of Vrndavana or the orthodox 
biographers. However, when the status of the Gaudiya school 
was formally called into question in the early 18th century, 
Baladeva Vidyabhisana, the second great name in the history 
of Gaudiya Vaisnava philosophy, made an official declaration on 
behalf of the schocl acknowledging its affiliation withthe Madhva 
Sampradaya. Baladeva also provided the Gaudiya Vaisnavas 
with their first and only commentary on the Brahmasitra, and 
made repeated attempts to show the dependence of Gaudiya 
Vaisnava thought on the philosophical views of Madhva. 

As a result of Baladeva’s writings and sectarian activities, a 
rift was created within the Gaudiya Vaisnava community on the 
question of sectarian allegiance which exists to this day, one 
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section defending the position of an independent Caitanya Sam- 
pradaya, and the other claiming allegiance to the Madhva 
Sampradaya. The extent to which these two groups differ is 
clearly seen in the statements of their respective proponents. 
Janardan Chakravarti, representing the former position, states: 
‘“Valadeva Vidyabhisana of Govinda-Bhasya-fame showed a 
leaning towards affiliating Chaitanyism to the Madhva-sect. 
But this has been stoutly opposed by the devout and scholarly 
followers of Sri Chaitanya.”’ (Chakravarti: 1975: 11) And 
Bhaktivinod Thakur, a champion of the latter position, writes: 
‘‘What doubt can there be that those who reject the line of gurus 
[tracing Caitanya to Madhva ] are the chief enemies of Caitan- 
ya’s followers ?”? (Bhaktivinod, Srimanmahaprabhur Siksa, quot- 
ed in Baladeva: 1968: 16) 

Scholarly interest in the social and literary aspects of the 
Gaudiya Vaisnava movement and, to a somewhat lesser degree, 
in their philosophical doctrines has been great, and it may safely 
be said that no other Vaisnava movement can claim such an 
abundance of secondary literature. The interest of Western 
scholars dates back to the early 19th century with the work of 
H. H. Wilson on the different Hindu sects (Religious Sects of the 
Hindus, first published as articles in 1828 and 1832, and later in 
two volumes in 1861 and 1862). J. N. Farquhar continued the 
work of Wilson with An Outline of the Religious Literature of India in 
1920, and Melville Kennedy provided the first important work 
by a Western scholar devoted wholly to the Gaudiya Vaisnava 
movement with his Caitanya Movement in 1925, still one of the best 
works on the subject. It is significant to note, however, that 
neither Kennedy nor his predecessors, Wilson and Farquhar, 
make any reference to the sectarian disputes within the Gaudiya 
school, the latter two accepting the association with the Madhvas 
as a historical fact. Present-day interest in Gaudiya Vaisnava 
studies in the West, under the leadership of Edward Dimock, is 
mainly in the field of Bengali literature, although several religi- 
ous and social questions have been discussed by Friedhelm Hardy 
in his article, ‘“‘Madhavendra Puri: A Link Between Bengal 
Vaisnavism and South Indian Bhakt:”, and Joseph O’Connell 
in his 1970 dissertation, entitled Social Implications of the Gaudiya 
Vaisnava Movement. 

The belief in the Madhva affiliation of the Gaudiya Vaisnavas 
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was fostered to a large extent by the writings of Dinesh Chandra 
_Sen in the early decades of this century. He writes, for example, 
“It was to the Maddhi (sic) sect that Bengal owes her great 
Vaisnava faith, the culminating point of which was reached in 
the life of Chaitanya.” (Sen: 1917b: 297) This contention was 
not seriously challenged by Indian scholars until S. K. De wrote 
his monumental Early History of the Vaisnava Faith and Movement in 
Bengal in 1942. Both De and A. K. Majumdar, in his scholarly 
work Caztanya: His Life and Doctrine, 1969, argue vigorously against 
the historical accuracy of the guruparamparé linking Caitanya 
to the Madhva Sampradaya, relying heavily on the Bengali 
work of Bipan Bihari Majumdar, Caitanyacariter Upddana, 1939, 
by far the most comprehensive study on the biographical 
accounts of Caitanya’s life. 

Interest in the philosophical writings of the Gaudiya Vaisna- 
vas is almost totally absent in Western scholarship, and not one 
of Jiva’s works, unquestionably the most important and author- 
itative philosophical texts of the school, has been translated 
into English. Baladeva’s Brahmasiira commentary, the Govinda- 
bhasya, and his Prameyaratndvali both appear in English trans- 
lation in the Sacred Books of the Hindus, Vol. V (1912), a fact which 
in itself is an indication of the sectarian views of the school in 
the early part of this century. Bengali authors, most notably 
Sudhindra Chandra Chakravarti (Philosophical Foundations of 
Bengali Vaisnavism, 1969), have given good summaries 
of the major philosophical doctrines of theschool, and have 
pointed out the special contributions of Baladeva, as well as 
the differences between him and Jiva, but, not surprisingly, 
have placed little emphasis on the historical circumstances 
surrounding the philosophical developments or on the effects 
these developments have had on the sectarian evolution of the 
school. 

The present study will thus serve a double purpose. On the 
one hand, it will make available for the first time an English 
translation of Jiva’s Tativasandarbha, the introductory volume of 
his Bhagavatasandarbha, the single most important and authorita- 
tive philosophical writing of the Gaudiya Vaisnava school and 
the only work of Jiva’s to be commented on by Baladeva. In 
addition to the text and translation, extensive notes will be given 
from Jiva’s Sarvasamvddini, an appendix to the Bhdgavatasandarbha, 
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and the commentaries of Baladeva and Radhamohana, a junior 
contemporary of Baladeva and critic of his views on Madhva 
affiliation. 

The second intention will be to show the development of the 
Gaudiya Vaisnava school along philosophical and sectarian lines 
on the basis of the evidence of the Tattvasandarbha and its com- 
mentaries. This latter task will include analyses of: 1) the rela- 
tionship between the life and teachings of Caitanya as portrayed 
in his biographies and the philosophical doctrines of Jiva; 2) the 
relationship between the sectarian and philosophical views of 
Baladeva and those of Jiva; and 3) the orthodox reaction to the 
views of Baladeva, as represented by the Tattvasandarbha commen- 
tary of Radhamohana. 

Due to the historical nature of this latter study, a certain famil- 
iarity with the major figures and events concerned will be help- 
ful in order to appreciate the full significance of the philosophical 
texts being dealt with. For this reason, the translation and notes 
of the Tativasandarbha will be prefaced by a short study on the 
lives of Caitanya, Jiva, Baladeva, and Radhamohana, in which 
the points briefly outlined here will be more fully discussed. It 
is hoped that at the end of this study, the philosophical develop- 
ments which so profoundly affected the direction of the Gaudiya 
Vaisnava movement as well as the self-image of its adherents 
will be seen in a clearer light, and that the Tattvasandarbha and 
commentaries by Baladeva and Radhamohana will be more fully 
appreciated, not only for their philosophical interest, but also 
as important documents concerning the sectarian development 
of the Gaudiya Vaisnava school. 


CHAPTER I 


CAITANYA 


Shortly after the death of Caitanya in 1533, a considerable 
number of biographies began to appear, first in Sanskrit and later 
in Bengali. Although discrepancies over details are found in the 
various biographies, and reports of miraculous events are com- 
monplace, the biographies are, for the most part, unusually good 
historical accounts considering the period in which they were 
written and the lack of any real historical tradition at the time.} 

The earliest of these works seems to be the Sanskrit composi- 
tion of Murari Gupta, entitled Srikrsnacaitanyacaritamria. The 
author was a close companion of Caitanya in Navadvipa, and 
later biographers have relied heavily on his work as source mate- 
rial for Caitanya’s first 24 years, that is, up until his initiation into 
sannyadsa and subsequent departure from Navadvipa. The next 
Sanskrit biography was written by Damodara Svariipa, one of 
Caitanya’s closest companions in Puri, and although no longer 
available, has been referred to by later biographers as a chief 
source of information for Caitanya’s later years. Kavi Karna- 
pura, the next Sanskrit biographer, wrote three important com- 
positions: a poem entitled Caitanyacaritamrtamahakavya; the drama 
Caitanyacandrodaya; and a rather controversial and, for the pur- 
poses of this study, important work entitled Gauraganoddefadipika, 
in which the guruparamparé linking Caitanya to Madhva is first 
found. Although the works of Karnapira are of high literary 
value—D. C. Sen calls them ‘“‘by far the greatest books written in 
Bengal about Chaitanya” (Sen: 1917b: 71)—they do not seem 
to have enjoyed much popularity, probably due to a reluctance 
on the part of the Vrndavana Gosvamins to acknowledge them as 
authoritative.? As the works of Kavi Karnapira are of special 
interest to this study, there will be occasion to discuss them more 
fully in subsequent sections. 

Among the Bengali biographies, two stand out in particular, 
both for their own special merits and the extraordinarily high 
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esteem in which they are held by the Gaudiya Vaisnavas. The 
earlier of the two, the Caitanya Bhagavata, was witten by Vrnda- 
vanadasa at the request of Nityananda, the most highly vener- 
ated of Caitanya’s companions and chief propagator of the move- 
ment in Bengal. Vrndavanadasa never met Caitanya, and pre- 
sumably relied heavily on Nityananda’s reminiscences of Cai- 
tanya’s Navadvipa days for source material. Consequently, his 
Caitanya Bhagavata is devoted chiefly to the early part of Caitanya’s 
life. The work, probably written within two or three decades of 
Caitanya’s death, was very well received by the Vrndavana 
Gosvamins, and may be said to represent the authoritative version 
of Caitanya’s Navadvipa period. 

The second great Bengali biography, the Caitanya Caritdmrta of 
Krsnadasa Kaviraja, is by far the most authoritative biography 
for the Gaudiya Vaisnava school, although probably not as popu- 
lar as the Caitanya Bhagavata. Its author, a disciple of Raghu- 
natha Dasa and intimate companion of the other Gosvamins of 
Vyndavana as well, was himself an accomplished Sanskrit scholar, 
and received a thorough education from the Gosvamins in theol- 
ogy and philosophy. Kysnadasa undertook the writing of his 
biography towards the end of his life at the request of the Vais- 
nava community of Vyndavana, unsatisfied with the sketchy 
treatment Caitanya’s later years had received at the hands of 
Vrndavanadasa, completing the work, according to tradition, 
in 1581. Krsnadasa consequently devotes most of his attention 
to Caitanya’s life as a sannydsin, refer-ing his reader to the Caitanya 
Bhagavata for accounts of Caitanya’s early years. Like his prede- 
cessor Vrndavanadasa, Krsnadasa relies to a large extent on the 
early Sanskrit biographies; it is almost certain that he made use 
of the personal reminiscences of the Gosvamins as well. 

The speciality of the Caitanya Caritémria lies less in its literary 
value than in its exhaustive and scholarly treatment of the theo- 
logical doctrines of the Gosvamins, presented as the teachings of 
Caitanya. Kysnadasa’s work thus serves the valuable function 
of making the subtle and intricate doctrines of the school known 
to those followers who lack the erudition or knowledge of San- 
skrit necessary to read the works of the Gosvamins. 

Kysnadasa’s extreme faithfulness to the writings of the Gosva- 
mins has, understandably, led to a somewhat skeptical attitude 
on the part of some scholars. S. K. De, for example, writes: 
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It is indeed difficult to say how much of the elaborate theolo- 
gising which is piously put in his [Caitanya’s] mouth was 
actually uttered by him, for these reported utterances of his 
are in fact faithful summaries of the highly scholastic works of 
the six Vrndavana Gosvamins themselves, who as leisured 
recluses could devote their keen and highly trained minds to 


the construction of elaborate systems of speculation. (De: 
1974? 73) 


Krsnadasa has also been criticized for his credulous acceptance 
of miraculous events, his inclusion of incidents not found in earlier 
biographies, and his somewhat sectarian attitude. Nevertheless, 
the Caitanya Caritamrta is an extremely valuable source of infor- 
mation, especially as it represents the most authoritative version 
of Caitanya’s life and teachings within the Gaudiya Vaisnava 
school; and we will base the following account of Caitanya’s life 
mainly on this work. Other biographies willbe occasionally re- 
ferred to, particularly with regard to certain early incidents in 
his life, such as his taking of sannydsa, etc. 

In utilizing the Caitanya Caritémrta as our chief source, it will 
be necessary to distinguish as far as possible which of Krsnadasa’s 
accounts represent actual fact, and which represent either later 
traditional] beliefs concerning Caitanya, the distinctive teachings 
of the Gosvamins, or Krsnadasa’s own sectarian biases. The 
criteria for these decisions will necessarily vary from case to case, 
but as a general rule, some kind of verification will be sought 
from other sources, such as the early biographies, independent 
historical accounts, etc. In defense of Krsnadasa it should be 
added that there is no reason to suspect him of deliberately falsi- 
fying the facts of Caitanya’s life, and that if there are inacccura- 
cies in his accounts, they are the result of the Kaviraja’s great 
faith in the divinity of Caitanya, and in his belief that the 
Gosvamins were merely the faithful recorders of Caitanya’s own 
teachings. 

Caitanya was born in 1486 in the town of Navadvipa, West 
Bengal, then a great center of Sanskrit learning and a place 
of considerable political importance. He was given the name 
Vigvambhara and affectionately called ‘“‘Nimai’”’ until his initia- 
tion into sannydsa in 1510. 

All the biographers agree that Nimai led an extremely mis- 


4 JiVA GOSVAMIN’S TATTVASANDARBHA 


chievous childhood, and developed intoa proud young scholar 
with a reputation for his skill in Sanskrit grammar. At that time, 
a small community of Vaisnavas lived in Navadvipa, who would 
meet under the leadership of Advaita, a resident of nearby Santi- 
pur and disciple of Madhavendra Puri®, and hold sankirtana 
sessions. Many members of the group were well-known to Nimai 
who, like most of the orthodox community of Navadvipa, had 
little respect for their devotional practices. 

One day Ivara Puri, also a disciple of Madhavendra Puri, 
came to Navadvipa, where he was warmly received by the local 
Vaisnavas. In the course of his stay, he visited the home of Nimai 
and took his meal there. Igvara was highly impressed with Nimai, 
and thereafter made repeated attempts to attract him to the 
views of the Vaisnavas. While Nimai, then 21 years old and a 
married householder, showed Iévara Puri the respect due a san- 
nyasin, there is no indication that any intimate relationship arose 
between thematthattime to account for the radical change which 
Nimai underwent at their later meeting in Gaya. It is even re- 
corded that when Iévara sought Nimai’s opinion on a book he 
had written, Arsnalilamria, the young pandit gave it a critical 
review, pointing out various errors in grammar. 

After a trip to East Bengal, during which his first wife died of 
snake-bite, followed by his subsequent marriage to Visnupriya, 
Nimai set off for Gaya in 1508 to perform the Sraddha ceremony 
for his deceased father. While in the Visnu temple, Nimai chanc- 
ed to meet Ivara Puri again. Their meeting this time was highly 
emotional, due in part to the effect of the holy city of Gaya on 
Nimai. Subsequent meetings with the Puri in Gaya culminated 
in Nimi’s initiation with him in the ten-syllabled Gopala man- 
tra. The effect of this on Nimai was so great that he felt a total 
aversion for his earlier worldly pursuits, and would not have 
returned to Navadvipa at all were it not for the urging of a divine 
voice commanding him to do so. 

Nimai returned to Navadvipa, no longer the proud scholar he 
had been before his trip to Gaya. The news of his conversion was 
received with great joy by the Vaisnavas of Navadvipa, and 
Nimai soon became the central figure of their group and the ob- 
ject of their veneration and worship. As a result of his now fre- 
quent ecstasies and constant absorption in spiritual moods, it 
soon became impossible for him to continue his teaching career, 
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and he began to spend most of his time with his new companions, 
often passing whole nights with them in sankirtana sessions rather 
than return home. 

Nimai’s growing aversion for worldly life and his longing for 
spiritual fulfillment were, no doubt, the key ingredients in his 
ultimate decision to formally take to a life of sannydsa. The cata- 
lyst, however, was a particular incident, which is of special inter- 
est insofar as it clearly shows the vision which Nimai then had of 
his future mission. 

According to Krsnadasa’s account, NimAi was sitting quietly 
one day, deeply absorbed in the mood of the milkmaids of Vrnda- 
vana and uttering the word gofi again and again. One of his 
students interrupted him and suggested that he would do better 
to repeat the name of Krsna instead. Disturbed in his mood 
Nimai rushed at the student with a stick in his hand. The 
student fled safely, but the incident caused a great commotion in 
the city, leading Nimii to reflect: 


I was born to bring salvation to the world, but just the opposite 
is happening. I have not been able to bestow the gift of bhakti; 
my enemies curse me and are not able to accept it. Therefore, 
I must become a sannydsin. Then the very ones who curse me 
and show me disrespect will ultimately be saved. Then all 
will make respectful obeisance to me, their sins will be destroy- 
ed, and devotion will blossom in their pure hearts. There is 
no other way to save these sinners. (C. C. 4. 17/261-7) 


About this time, a sannydsin by the name of KeSava Bharati 
came to Navadvipa. Nimai approached him respectfully and 
invited him to take his meal at Nimai’s home, at which time 
Nimai requested KeSava to initiate him into sannydsa. Kesava 
agreed, and within a few days Nimai set off for nearby Katwa 
where KeSava stayed, accompanied by Nityananda and a few 
others. 

According to Vrndavanadasa, after Nimai had reached Keéa- 
va’s place, he informed Kegava that he had been visited by a 
holy man in a dream who whispered a sannydsa mantra into his 
ear. Nimai whispered the same mantra to KeSava to see if he 
would consent to initiating him with it. Kesava was amazed to 
hear the mantra, and proceeded to initiate him accordingly. 
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Vrndavanadasa explains NimAi’s uttering of the mantra as a ploy 
on his part, by virtue of which he actually initiated Kesava, 
thereby making the guru his disciple. Kegava remarked that it 
was by the grace of Krsna that Nimai had received the mantra, 
giving the impression that the mantra in question was a Vaisnava 
mantra. (C. Bh.m. 26/197-201) This assumption is also made 
by A.K. Majumdar, who writes 


[The initiation of Caitanya with such a mantra] was most 
unusual, and if Caitanya had not intervened, KeSava Bharati 
would have initiated him with a mahdvakya with its monistic 
implications to which Caitanya had the greatest possible ob- 
jection. (Majumdar: 1969: 262) 


However, if we look at the account of this incident as reported 
by Murari Gupta, a close companion of Caitanya and the ear- 
liest of all biographers, we get a quite different impression. He 
writes: 


The master said to us one day, “Anoble drahmana appeared 
to me in a dream and, smiling, uttered the sannydsa mantra in 
my ear. Ever since hearing it, I have been sick at heart and 
cry day and night. How can I desert my beloved Lord Hari 
for something else?” (Kadaca 2/18/1-3)* 


Although Caitanya did not divulge the mantra to his compan- 
ions, it isclear from Murari’s reply that all present assumed it to 
be the mahdvakya, tat tvam asi (“You are That’). Murari said, 
“O Master, think of the words [tat and tvam ] as forming a geni- 
tive compound [meaning ‘‘You are His’’] and be at ease.” 
(2/18/34)* Caitanya is reported to have accepted Mur§ri’s 
interpretation, but to have still felt sad at heart since the mere 
hearing of the words tat and tvam brought to his mind the idea of 
non-duality. A similar description of this incident is given by 
Kavi Karnapira in his Mahakavya (11/41-42) with the difference 
that Murari’s reply is there said to have removed Caitanya’s 
grief. 

Murari also describes Caitanya as having whispered the man- 
tra into KeSava’s ear for verification. He writes: 
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Caitanya uttered the purified sannyasa mantra three times into 
his ear. Kesava remarked, “This is the supreme, pure sannydsa 
mantra of Hari.” Then Caitanya, the eternal guru and Lord 
of men, having craftily initiated his [soon-to-be] guru, stood 
with folded hands and requested his own initiation. (Kadaca 
3/2/8-9 )® 


The reason for Kefava’s designation of the mantra as the ‘‘pure 
sannydsa mantra of Hari’’ is then explained in terms of KeSava’s 
new understanding of the mahdvakya, tat tvam asi as meaning “‘You 
are His’’, its ‘‘purified’’? meaning, consistent with the Gaudiya 
Vaisnava doctrine that the jiva represents a portion of brahman. 

Caitanya’s initiation with a mahavakya signifies at least a formal 
entrance into the Advaitic Bharati order of his guru, Kegava, a 
fact which was never denied by Caitanya who, according to the 
Caitanya Caritéamria, often referred to himself, though somewhat 
disparagingly, as a ‘‘Mayavadi sannyasi’’. The early Sanskrit 
biographies, including Kavi Karnapira’s Caitanyacandrodaya, 
also describe Caitanya as having received the mahdvakya from 
Kegava and belonging to the Bharati Sampradaya. No mention 
is made of KeSava either prior to or after this event, and it does 
not seem that he had any special influence on Caitanya’s spiritual 
outlook. Krsnadasa lists Kegava as one of Madhavendra Puri’s 
disciples, but this seems most unlikely, both because of Kesgava’s 
Bharati title and because of his lack of contact with Madhaven- 
dra’s other disciples, such as Advaita, who lived nearby. 

A. K. Majumdar also suggests that Caitanya was never for- 
mally initiated into sannydsa by Kesava. This suggestion is based 
on the fact that the Caitanya title (the full name given was 
Krsna Caitanya) is normally given in the Bharati order at the 
time of brahmacarya, not sannyasa. He corroborates this by men- 
tioning the case of Damodara Svaripa who is also said to have 
taken sannydsa initiation, but was given the title Svaripa, also a 
brahmacarin designation. 

The fact that Caitanya did not take the Bharati title did not 
go unnoticed by the biographers. According to Vrndavanadasa, 
Kegava explained: 


Technically, the disciple of a Bharati should also be a Bharati. 
But in your case it’s not fitting. Since you have inspired so 
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many to take the name of Krsna, and have awakened their 
hearts by the spreading of sankirtana, your name will be Krsna 
Caitanya, ‘‘he by whose grace the lives of all will become bless- 


ed”. (C.Bh.m. 26/216-7) 


Vrndavanadasa’s explanation is not fully satisfying, although 
it seems clear that Caitanya did receive initiation into sannydsa 
that day, because he put on the ochre robes of a monk immedi- 
ately after the ceremony.’ In the case of Damodara Svaripa, 
Majumdar is probably correct that he never took formal sannydsa, 
since Krsnadasa specifically states that he did not assume the 
dress of a sannydsin.8 It should also be noted that Damodara took 
his initiation in Benares, where the practice of not giving sannydsa 
initiation before brahmacarya was probably more strictly followed. 
It is possible that Kefava’s giving of a Caitanya name represent- 
ed a desire on his part to adhere to the established customs, at 
least in a formal way, and that because of its appealing meaning,. 
the name Kysna Caitanya, often shortened to Caitanya, somehow 
stuck. 

After his initiation into sannyasa, Caitanya gradually made his 
way to Puri, the home of the famous Jagannatha temple, in the 
neighbouring state of Orissa, where he was to spendnearly all of 
his remaining years. Upon reaching the Jagannatha temple, he 
entered, attempted to embrace the image, and fell down uncon- 
scious, overcome with emotion. As the angered temple guards 
were about to forcibly evict him from the temple, the well-known 
Advaitin and Navya Nyaya scholar, Vasudeva Sarvabhauma, 
came to his rescue and had Caitanya brought to his home. Later, 
when Caitanya’s companions discovered his whereabouts, Sarva- 
bhauma made inquiries about Caitanya’s background. He is 
reported by Krsnadasa to have asked, ‘‘Into which sampradaya 
has he taken sannydsa, and what is his name ?” (C.C.m. 6/70) 
Sarvabhauma’s brother-in-law, Gopinatha, replied, ‘“His name 
is Sri Krsna Caitanya, and his guru is the blessed Kegava Bha- 
rati.”’ (6/71) Sarvabhauma said, ‘“‘His name is first class but the 
Bharati Sampradaya is only mediocre.’® (6-72) Gopinatha 
replied that Caitanya paid no attention to such superficialities 
and didn’t care one way or the other about the status of his 
sampradaya, (6-73) 

Nevertheless, Sarvabhauma felt it his duty to see that the young 
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sannyasin honor the traditions of his calling, and undertook to 
instruct him in the philosophy of Advaita. According to Krsna- 
dasa, Sarvabhauma lectured Caitanya for seven consecutive days 
on the Brahmasitra with Sankara’s commentary, possibly explain- 
ing later Advaita doctrines as well. On the eighth day, Sarva- 
bhauma asked Caitanya, who had listened in silence the whole 
time, if he understood what he had heard. Caitanya replied, 
““The meaning of the Sitras is perfectly clear; but listening to 
your explanations has confused my mind.” (C.C.m. 6/130) 

Caitanya continued with 2 lengthy reply, in the course of which 
he outlined many of the beliefs which later became standard 
Gaudiya Vaisnava doctrines as formulated by the Vrndavana 
Gosvamins, such as: the supremacy of fabda pramdna; the idea that 
Puranas clarify the meaning of the Vedas; the three-fold Sakti 
theory elucidated in the Visnu Purdna; the distinction between 
ifvara and jiva based on their respective dominance over and sub- 
ordinance to maya; the refutation of Vivartavada and defense of 
Saktiparinamavada; and the establishment of bhagavat as the 
object of all the scriptures, preman as the highest goal of life, and 
bhakti as the means of attaining that goal. (C.C.m. 6/130-180) 

All of the doctrines referred to by Caitanya in this section can 
be found in Jiva’s Tativasandarbha, and there is no question that 
Kysnadasa relied heavily on that work for his exposition of the 
views stated here. While this does not prove that Caitanya did not 
also hold such views, it certainly casts some doubt on the question, 
and it must ultimately be admitted that the exact relationship 
between the teachings of Caitanya, the philosophy of Jiva, and 
the accounts of Krsnadasa in cases such as this is extremely diffi- 
cult to determine. We might only mention that due to the dis- 
crepancies between Krsnadasa’s version of this incident and 
Vrndavanadasa’s, the sophistication of Caitanya’s arguments, 
and the numerous Sanskrit quotations uttered by Caitanya, 
indicating a knowledge of the scriptures which some feel to be 
exaggerated, some scholars have expressed doubts regarding the 
historicity of this incident.! 

Within a few months of his arrival in Puri, Caitanya decided 
to make an extensive pilgrimage to South India. According to 
Krsnadasa, Caitanya was accompanied by a brdhmana attendant, 
also named Krsnadasa. However, according to the Kadaca of 
Govindadasa, a highly controversial work dealing solely with this 
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South India tour, Caitanya and Krsnadasa parted ways shortly 
after starting out, and Govindadasa, said to have beena former 
attendant of Igvara Puri, accompanied Caitanya for the remain- 
der of his tour. As Govindadasa’s accounts of the tour differ 
substantially from other accounts, his Kadaca has not been tradi- 
tionally accepted, although D. C. Sen argues strongly for its 
authenticity, and suggests that it was not favorably received by 
the Vrndavana Gosvamins because of its unusually human treat- 
ment of Caitanya and its depiction of himinanon-sectarian light. 
As an example, Sen mentions Caitanya’s ecstasy in a temple 
dedicated to K4li in Padmakota, the worship of whom has always 
been held in great contempt by orthodox Vaisnavas. (Sen: 
1917a: 237-8, 248) In any event, as none of Caitanya’s intimate 
companions or early biographers was eye-witness to this part of 
Caitanya’s life, the accounts of the Southern tour cannot be consid- 
ered as reliable as those of Caitanya’s Navadvipaor Puri periods. 

Caitanya’s first stop was Vidyanagara where, at the request of 
Sarvabhauma, he met the local governor of the province, a 
great devotee by the name of Ramananda Raya. This meeting 
proved to be of special importance, since it was here that Caitanya 
first heard detailed accounts of the rasa doctrine, later systema- 
tized by Ripa, which posits the love of Radha for Krsna as the 
highest devotional sentiment. Caitanya found Ramananda’s 
words so attuned to his own natural mood and experiences that 
he requested Ramananda to meet him again in Puri. Soon after 
this meeting, Ramananda did in fact retire from service and move 
permanently to Puri, where he remained one of Caitanya’s 
closest companions throughout the latter’s life. 

In the course of the continuing South Indian tour, Caitanya 
visited nearly all of the important pilgrimage sites, converting, 
according to Krsnadasa, virtually all who saw him to Vaisnavism. 
It was on this trip that he had copies made of the Sanskrit works 
Brahmasamhité and Krsnakarnémrta, which later became standard 
texts for the Gaudiya school, the former being commented on 
by Jiva, and the latter by Krsnadasa Kaviraja, among others. 
Caitanya is also reported to have visited the Sankaracarya Monas- 
tery at Spngeri on this trip, and it is interesting to note that while 
Caitanya is said to have entered into debate with nearly all of 
the different sects of South India, he is not reported to have done 
so here. It is possible, assuming Krsnadasa’s account to be 
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reliable, that Caitanya refrained from any verbal attack out of 
respect for his guru Kegava, whose Bharati Sampradaya recog- 
nizes the Syngeri Monastery as its headquarters. It is also likely 
that Caitanya was cordially received there when it was learned 
that he was also a sannydsin of the Bharati order. 

In sharp contrast to Caitanya’s visit to Srigeri is his reported 
confrontation with the monks of the Madhva Monastery in aoe 
As described by Krsnadasa: 


When the master saw the image of Krsna (at Udipi), he was 
filled with joy, and, overcome with divine love, began to sing 
and dance. The Tattvavadins at first took the master for a 
Mayavadin, and refused to talk to him. Later, when they saw: 
him overcome with divine love, they were awe-struck and, 
realizing him to be a Vaisnava, received him respectfully. 
Caitanya could see their vanity at being Vaisnavas, and smil- 
ingly engaged them in conversation. As the Tattvavadin 

. Gcarya was well-versed in the scriptures, the master assumed a 
humble attitude and said, ‘‘I do not understand what is meant 
by sadhya and sadhana (the goal of life and the means of attain- 
ment). Please explain them to me.” 

The dcarya replied, ‘“The offering of one’s caste and dframa 
duties to Krsna is the highest sadhana for a devotee of Krsna, 
while the attainment of Vaikuntha and enjoyment of the five 
kinds of muktiM sai the ultimate sddhya. This is the opinion of 
the scriptures.” 

To this the master replied, <ee orihing to the scriptures, 
the chief sédhana is the listening to and singing of Krsna’s prais- 
_es, culminating in love for and service of Krsna. By means of 
these practices, one attains the highest aim of all human en- 
deavors, the fifth purusartha.1? All the scriptures condemn karman 
and recommend its abandonment. No one achieves love and 
devotion for Krsna by means of karman. True devotees re- 
nounce the five kinds of mukti and consider them no better than 
hell. Mukti and karman, the two things which you call sddhya 
and sadhana, are the very things which real devotees reject. It 
must be that, taking me for a(Mayavadin) sannydsin, you have 
decided to dupe me, and have not truly described the nature. 

.of sddhya and sadhana.” 
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Hearing this, the dcdrya felt shamed at heart and, seeing 
the master’s true Vaisnava spirit, was struck with wonder. 
The dcdrya replied, ‘‘All that you have said is true; this is the 
sure conclusion of all the Vaisnava scriptures. Still, our sam- 
pradaya is bound to honor the views set forth by Madhva.”’ 

The master then said, ‘‘Both karmins and jadnins are devoid 
of devotion; these are the very two signs visible in your sam- 
pradaya. The only virtue I see in your sampradaya is that you 
accept the true form of the Lord.”’ (C.C.m. 9/249-77) 


It is difficult to assess the accuracy of Krsnadasa’s account of 
this incident. For one thing, the views attributed to the Madhva 
acarya do not seem to have much in common with the traditional 
teachings of their school. B. N. K. Sharma remarks, “‘...the criti- 
cisms said to have been made by Caitanya on the doctrines of Maddhva 
[his italics] suffer from a serious misunderstanding and mis- 
representation of the true and actual position taken up by 
Madhva on the relative positions of Karma, Jfiana and Bhakti, 
in the scheme of Sadhanas.”’ (Sharma: 196la: 330) 

The incident with the Madhvas at Udipi is not found in the 
Kadacaé of Govindadasa. Krsnadasa does, however, express his 
indebtedness to the Kadacé of Damodara Svaripa (no longer 
available) for his accounts of the Southern tour, and according 
to S. K. De, he also relied heavily on the accounts of Murari 
Gupta and Kavi Karnapira. (De: 1961: 91) Regardless of 
the trustworthiness of Krsnadasa’s account, however, it is clear 
that within the first several decades after Caitanya’s passing 
away, the orthodox tradition recognized no connection between 
Caitanya and the Madhva Sampradaya, nor did it recognize any 
doctrinal similarities. 

Soon after his return to Puri, Caitanya was met by his Bengali 
followers, who thereafter made annual pilgrimages to Puri during 
the four months of the rainy season to witness the Car Festival 
of Jagannatha and to have the company of Caitanya. It was here 
that. Caitanya gave explicit instructions to ,Nityananda and 
Advaita to propagate his message throughout Bengal. In fact, 
Caitanya was so anxious that Nityananda devote himself to this 
project full time that he requested him not to make subsequent 


trips to Puri, a request which Nityananda was not, however, able 
to honor. 
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Within two years of his pilgrimage to South India, Caitanya 
again felt the urge to travel, and made arrangements to visit the 
holy city of Vrndavana in North India. His first attempt to reach 
his destination was unsuccessful due to his large retinue and the 
consequent commotion caused by their presence wherever they 
went. The trip was not a total loss, however, since as they were 
proceeding through Bengal, Caitanya made the acquaintance of 
two high officials of the Muslim court, later to become two of his 
most intimate companions and establishers of the Gaudiya Vai- 
snava school, Ripa and Sanatana Gosvamin. Caitanya then 
returned to Puri and within a few months started out again for 
Vyndavana, this time with a single attendant and by less-travelled 
roads. — a 
Caitanya’s Northern pilgrimage is notable for several reasons. 
Aside from seeing all of the spots around Vrndavana associated 
with the life of Krsna, Caitanya also had the opportunity of meet- 
ing Ripa and Sanatana again, instructing the former for ten 
days at Prayaga (and later for ten months in Puri) and his 
brother Sanatana for two months in Benares. The accounts given 
of these meetings in the Caitanya Caritémrta describe Caitanya 
as giving very detailed teachings to both Ripa and Sanatana, 
containing all of the essential points later incorporated in their 
writings. 

While in Benares, Caitanya entered into dialogue with the 
renowned sannydsin and Advaitin, Prakasananda. It seems that 
Prakasananda’s opinion of Caitanya was not very high because 
of the latter’s emotional behavior and failure to devote his time 
to the study of Vedanta. When the two of them met, Prakaéga- 
nanda requested Caitanya to explain his interpretation of the 
Brahmasiitra and his refutation of Mayavada. Caitanya’s reply 
was similar to the one he had given to Sarvabhauma in Puri, 
with one significant difference. Earlier he had criticized Sankara 
on the grounds that his commentary did not reflect the primary 
meaning of the sitras. Now he made the claim that no com- 
mentary which was composed by an ordinary person could clam 
to adequately explain the meaning of the Brahmasiiire. Accord- 
ing to Krsnadasa, Caitanya explained: 


The meaning of Vy4sa’s sitras is extremely deep. Vyasa was 
bhagavat himself (i.e. an avatdra of bhagavat). As no mere mor- 
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tal is capable of understanding the meaning of his sitras, he 
himself has explained them. Now, when the author himself 
explains his own sutras, their true meaning can be understood. 
The meaning of the syllable om is contained in the Gayatri, and 
the meaning of the Géyatri is explained in the Catuhfloki, the 
four Bhagavata verses (2/9/30-33) which were handed down 
from ifvara to Brahma, from Brahma to Narada, and from 
Narada to Vyasa. When Vyasa first heard these verses, he 
thought, “This is indeed the correct interpretation of my sétras. 
I will compose the Bhdgavata to serve as a commentary on these 
siitras.”” 

Vyasa then gathered together all of the doctrines found in 
the four Vedas and Upanisads. Each verse which forms the 
subject of a particular siiira was made into a verse of the 
Bhagavata. Thus the Bhdgavata represents the (true) commen- 
tary on the Brahmasitra. The Bhdgavata and the Upanisads 
speak with one voice. (C.C.m. 25/89-98) 


The significance of these views concerning both the Brahma- 
sittra and the Bhdgavata Purdna cannot be overestimated. Whether 
or not the actual dialogue between Caitanya and Prakasananda 
ever took place—and because of the fact that Krsnadasa is the 
sole biographer to mention it, there is room for some doubt— 
there can be little question that the views expressed therein rep- 
resent some of Caitanya’s firmest beliefs, and provide the only 
plausible explanation why not a single commentary was written 
on the Brahmasitra by any of the Gosvamins, especially when 
Jiva, of all of them, was so eminently qualified to do so. 

Caitanya returned to Puri shortly after his meeting with Pra- 
kasananda, and remained there until hisdeathin 1533. While in 
Prayaga on his earlier visit to North India, Caitanya had met the 
great Vaisnava dcdrya, Vallabha.18 Now Vallabha came to 
Puri boasting of a commentary he had written on the Bhdgavata 
Purana which he wanted Caitanya to hear. Caitanya noted his 
smug attitude and repeatedly put him off. After a few days, 
Vallabha approached Caitanya and his companions, and said, 
“I do not accept the views of Sridhara on the Bhdgavata and have 
refuted his interpretation. He has not been consistent in his com- 
mentary, so I have not followed it.’? (C.C.a. 7/110) 

Caitanya smiled and said, ‘‘Whoever does not honor one’s 
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soamin* is no better than a harlot.”? (7/111) Vallabha was re- 
portedly humbled by this reply and decided to leave Puri as soon 
as was possible. When he came to take leave of Caitanya before 
starting on his journey, Caitanya said to him: 


You have the vanity to write your own commentary without 
showing respect to Sridhara, and have even criticized him ! 
It is by the grace of Sridhara that I have understood the Bhé- 
gavaia. He is a world teacher; I consider him to be my very 
own guru. Whatever you have written out of pride against 
Sridhara is wasted effort; no one will accept it. Give up your 
false pride and follow Sridhara in your commentary. What- 
ever you write in accordance with Sridhara will be honored 
and accepted by all. (C.C.a. 7/128-32) 


Although the historicity of this incident has also been disputed, 
and the identity of this Vallabha questioned, it seems clear that 
the sentiments expressed here represent Caitanya’s own beliefs, 
and that he had a profound respect for Sridhara who, though an 
avowed Advaitin and follower of Sankara, was an ardent propo- 
nent of bhakti.1® Perhaps the most persuasive evidence that Cai- 
tanya held such views concerning Sridhara is the fact that all of 
the Gosvamins who wrote full or partial commentaries on the 
Bhagavata are unanimous in their praise of Sridhara, even though 
their interpretations are often at variance with his. Jiva, for 
example, writes at the commencement of his Bhdgavata commen- 
tary, the Kramasandarbha: ‘‘I salute the venerable Sridhara, the 
sole. guardian of bhakti. This commentary, bearing the name 
Kramasandarbha, should be understood to function as clarifying 
what was not clearly stated by the Svamin, or mentioning what 
was occasionally left unsaid.’’!® 

Of all the information available to us of Caitanya’s beliefs from 
the various biographies, §8. K. De seems to place the gereatest 
emphasis on this single reference to Sridhara. He writes: 


It is our impression that Caitanya could not have been such 
an anti-Samkara as depicted by Krsnadasa Kaviraja. The 
Kaviraja, however, is careless enough to give us a rough idea 
as to what Caitanya’s metaphysics could possibly have been 
when he makes Caitanya ridicule Vallabha Bhatta for differ- 
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ing from Sridhara’s commentary on the Bhdgavata, and says 
that Sridhara was ‘Jagad-guru’... Possibly Caitanya was a 
Samkarite Samnyasin of the Sridhara type, although he was 
far ahead of Sridhara in what he understood to be the impli- 
cations of Bhakti, and the Bhakti which he practiced may have 
been very much like what Ripa and Jiva say about it. (De: 
1961: 151) 


Even accepting the truth of Caitanya’s remarks concerning 
Sridhara, they are nevertheless somewhat surprising. For one 
thing, from the time of his initiation in Gaya, Caitanya seemed to 
have lost all interest in intellectual or metaphysical questions, 
and reportedly gave up reading almost entirely, preferring to 
let some of his intimate associates recite to him such devotional 
compositions as the lyrics of Candidasa and Vidyapati, Jaya- 
deva’s Gitagovinda, or the tenth skandha of the Bhagavata describing 
Krsna’s lilé with the Gopis. It is unlikely that he ever studied 
Sridhara’s commentary during his later years at Puri, although 
he must have had occasion to hear recitations of it either in his 
early stay in Puri or while still in Navadvipa. It is significant to 
note also that whereas the Gaudiya Vaisnavas base their Radha/ 
Krsna doctrine almost entirely on the tenth skandha of the Bhaéga- 
vata, Sridhara does not mention the name of Radha even once. 

It thus seems likely that Caitanya’s admiration for Sridhara 
represents more than a simple intellectual preference, although 
De is probably correct that Caitanya was not as antagonistic to 
Advaita as his biographers made him out to be; and it may even 
be possible that a direct link existed between Caitanya and Sri- 
dhara through Iévara Puri and his guru, Madhavendra. 

According to D.C. Sen, the Bhdgavata Purana first became 
popular in Bengal through the Bhaktiratndvali, an anthology of 
Bhagavata verses selected and arranged by Visnu Puri, and trans- 
lated into Bengali in the beginning of the 15th century. (Sen: 
1917a: 297) Visnu Puri’s dates are not easily fixed, but as he 
refers to Sridhara, usually assigned to the middle of the 14th 
century, he probably completed his Bhaktiratndvali towards the 
end of that century. Since Sridhara, like Visnu Puri, was also a 
sannydsin of the Advaitic Puri order, it is possible that the devo- 
tional brand of Advaita epitomized in Sridhara’s writings and 
the emphasis on the Bhdégavata Purana were distinguishing features 


CAITANYA " 17 


of the Puri Sampradaya. Radhamohana, in his commentary 
on Yattvasandarbha 28, refers to a division within the Sankara- 
carya order, designating followers of the path of bhakti, such as 
Sridhara, ‘““Bhagavatas”, and those who follow the path of 
jiana, ‘“Smartas”’. It is conceivable that Madhavendra Puri be- 
longed to this very branch of Bhagavata sannydsins.1” 

Had Madhavendra indeed been a member of this Bhagavata 
Sampradaya, it would help explain not only the great respect 
which Sridhara commands within the Gaudiya Vaisnava school, 
but also the popularity of the Visnu Purana, the only Purana other 
than the Bhdgavata to be commented on by Sridhara. It would 
also help to explain Caitanya’s apparent lack of interest in 
Vedanta, an attitude also seen in Sridhara, whose extant writings 
are limited to commentaries on the Bhagavata Purana, Visnu Purana 
and Bhagavadgita. 

Although such a link Yeeiveen Caitanya ae Sridhara may 
have existed, it should be remembered that neither Krsnadasa 
nor any of the Vrndavana Gosvamins ever looked beyond Ma- 
dhavendra, whose own guru is never mentioned, for the original 
roots of the Gaudiya Vaisnava movement. As Krsnadasa writes, 
*‘Madhava Puri was the initial sprout of the wish-fulfilling tree of 
bhakti; [gvara Puri was the seedling; and Caitanya, though him- 
self the gardener, was, by his inscrutable power, the sturdy 
tree.” (C. GC. 4. 9/10-12) 

Thus, ees sins fact that Caitanya was formally a member of 
the Bharati Sampradaya of his sannydsa guru Keégava, he has 
traditionally been linked to the bhakti movement associated with 
Madhavendra, not only because of the similarities between 
Caitanya and Madhavendra, but also because of the minimal 
role which KeSava played in Caitanya’s spiritual development. 
Whether or not Caitanya’s great reverence for the Bhdagavata 
Purana and his profound respect for its commentator, Sridhara 
Sv4min, can be traced directly to Madhavendra, and from him 
to Sridhara himself, is a matter of speculation, though it is clear 
that these two elements rank among the most important and dis- 
tinctive beliefs of the early Gaudiya Vaisnava school, and may, 
as S. K. De suggests, provide us with one of our best clues in 
evaluating both the teachings of Caitanya and the tradition to 
which he belonged. 
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Notes 


1. The best critical account of the biographies of Caitanya is the 
Bengali Caitanyacariter Upadana of Biman Bihari Majumdar. Shorter, but 
reliable, English accounts may be found in S. K. De’s Early History of the 
Vaisnava Faith and Movement in Bengal and A. K. Majumdar’s Caitanya: His Life 
and Doctrine. 

2. The power which the Vrndavana Gosvamins enjoyed in this respect 
was apparently quite considerable. D. C. Sen writes, ““No book that did not 
bear the stamp and seal of the six Gosvamis of Vrndavana was recognized 
as a standard authority in the 16th century.”’ (Sen: 1917b: 10) 

3. Madhavendra was also the guru of Caitanya’s mantra-guru, Isvara 
Puri, and it is through him that Kavi Karnaptra and, later, Baladeva at- 
tempt to associate Caitanya with the Madhva Sampradaya. As Madha- 
vendra’s sectarian affiliation is one of the key issues of this study, it will be 
discussed in some depth in subsequent portions of this chapter, and in the 
chapter on Baladeva. 


4. tatah kiyaddine praha bhagavan karyamanusah | 
svapne drsto maya kaScid dgatya brahmanotiamak |/ 
Sannyasamantram matkarne kathayém asa susmitah | 
tat §rutvd vyathito ratrau diva caham virodisi || 
katham priyam harim natham tyaktvanyad ucitam mama | 

5. murarih praha tat §rutod tanmantre bhagavan svayam || 

Sasthisamasam manasa vicintya tvuam sukhi bhava | 

It should be noted that the mahavakya traditionally associated with the 
Srmgeri Matha is not tat tvam asi but aham brahmasmi (I am brahman). 

6. sa alt tatSravanadntikam svayam 

provaca sannydsamantram visuddham | 
Summa so "pi harer idam syat 
Sannydsamantram paramam pavitram || 
upajena diksam gurave sa dattvd 
lokatkanatho gurur avyayaimad | 
guro dadasvadya manisitam me 
sannyasam ity Gha putaijalih prabhuh || 

7. . parilen arunavasana manohara | 

8. yogapatta na nile nama haila svarilpa | 

The term yogapatia is also used in the Dasanamin tradition to indicate 
the title which one assumes at the time of sannydsa, such as Bharati, Puri, 
etc. (Cf. Vasudevasrama Yatidharmaprakasa 8/24, 53/30, 66/1-24) 

9. The tradition of a hierarchy within the Sankaracarya order has been 
explainedin terms of a certain incident said to have occurred between 
Sankara and certain of his disciples. According to this tradition, Sankara 
became angry with certain of his disciples who were heads of the various 
sampraddyas and either broke their staffs or took them away. The sampradayas 
under the former dcdryas were then considered mediocre, while those under 
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the latter were considered low. The remaining sampradayas, namely Tirtha, 
Agrama, and Sarasvati, were considered high. A. K. Majumdar also refers 
to this tradition, but maintains that the Bharati Sampradaya was one of the 
low orders, based on a reference to it by Caitanya as hina (inferior). 
(Majumdar : 1969 : 262) The editor of the Sadhana PrakaSani edition of 
the C. C. states, however, that of the three orders associated with the Srngeri 
Matha, the Puri is lowest, the Sarasvati is highest, and, as Sarvabhauma 
states, the Bharatiis mediocre. (Krsnadasa: 1963: 246) It is difficult to 
say just how factual this tradition is. Probably the distinction between 
the various orders, if observed at all, is based on the fact that some restrict 
their membership to bra@hmanas, while the others are either non-brakmana or 
mixed. 

10. Cf. Majumdar: 1969 : 172-5 for a defence of the accuracy of Krsna- 
dasa’s account of this incident. ¥ 

41. The five kinds of mukti are: 1} sdlokya—attainment of the same 
abode as the deity worshipped; 2) sdrsti—attainment of a similar condi- 
tion or capacities; 3) sdriipya—attainment of a similar form; 4+) samipya— 
attainment of proximity to the deity; and 5) sdyujya—attainment of union 
with the deity, usually applicable to worshippers of the unconditioned 
brahman and considered to be the least acceptable to a devotee. 

12. That is, preman, or love of God, the other four being: kéma—the 
fulfillment of worldly desires; avtha—striving for wealth ; dharma—perfor- 
mance of duties; and moksa—the seeking of liberation. 

13. S. K. De argues strongly against the view that the Vallabha 
Bhatta mentioned here is the same as the famous Vallabhacarya. However, 
as A. K. Majumdar points out (1969: 236), the literature of the Vallabha 
school also mentions Caitanya’s meeting with Vallabha, both in the village 
of Adel near Prayaga and in Puri, although the accounts of the two rival 
schools differ substantially in content. (Cf. Parekh : 1943: 90-100 for a 
discussion on the relationship between Caitanya and Vallabha from the 
point of view of the Vallabha school.) 

14. There is a pun on the word svdémin which means “‘husband”’ in 
Bengali, in addition to referring to Sridhara Svamin. 

15. Sridhara acknowledges his debt to Sankara at the beginning of 
his commentary on the Bhagavadgita. He writes, “After studying, accord- 
ing to my own light, the interyretation of the commentator (Sankara) 
and the writings of his sub-commentators, I begin this commentary on 


_ the Gita.” 


(bhasyakdramatam samyak tadvyakhydtrgiras tatha | 

yathamati samdlocya gitavyakhyam samdrabhe |] ) 
It should be noted, however, that Sridhara does not always follow Sankara’s 
interpretations very closely, placing greater emphasis on bhakti, often speak- 
ing of the jiva as a portion of brakman, and giving a more realistic interpre- 
tation to the concept of Sakti. According to tradition, there was considerable 
objection to his Gitd commentary by the orthodox Advaitins of Benares, and 
it was only through divine intervention that his commentary was ultimately 
accepted. (Vireswarananda : 1948: ii) 
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16. Sridharasodmipadams tan vande bhaktyekaraksakan | 
svdmipadair na yad vyaktam yad vyakiam casphutam kvacit || 
tatra tatra ca vijfeyah sandarbhah kramanamakah | 
17, Friedhelm Hardy also refers to a devotional tradition within the Puri 
Sampradaya, with roots in South Indian bhakti, dating back to Sridhara and 
including Mahavendra. Hardy mentions the fact that Visnu Puriis listed in 
C.C. (a. 9/11-12) as one of Madhavendra’s disciples. However, if the dates 
D.C. Sen gives for the writing of the Bengali translation of Visnu Puri’s 
Bhaktiratndvali are correct, Madhavendra was probably not yet born when 
Visnu Puri compiled his work on the Bhdgavata Purana, (Cf. Hardy : 1974 : 
31-41) 


CHAPTER II 


- 


JIVA 


Reliable information on any of the Gosvamins is difficult to 
come by, and especially so in the case of Jiva who, as the last of 
the Gosvamins to reach Vrndavana and the only one not to have 
had personal contact with Caitanya, is not mentioned in any of 
the biographies, with the exception of an occasional reference in 
the Cattanya Caritamrta. The little that we do know about Jiva 
seems to be based mainly on accounts from the Bengali works, 
the Premavildsa and the Bhaktiratnakara.+ 

Jiva’s dates are not definitely known. Jadunath Sarkar places 
his date of birth at 1511 (Sarkar: 1932:3), and on the basisof our 
knowledge of Jiva’s father’s early death, we may assume that 
this date is more or less correct. Jiva’s father, Anupama (also 
known as Vallabha), was the younger brother of Ripa and 
Sanatana, and also a devout follower of Caitanya. Anupama 
first met Caitanya in his village of Ramkeli when Caitanya stop- 
ped there on his aborted trip to Vrndavana in 1513, and left home 
shortly thereafter in the company of Ripa. The two brothers 
met Caitanya again in Prayaga, and later, as they were on their 
way to Puri to meet Caitanya again, Anupama died. This means 
that Jiva could not have been born later than 1514, and if the 
accounts of the Bhaktiratnakara are correct, that Jiva was already 
a young boy when Caitanya passed through his village, then the 
date of Jiva’s birth must be pushed back another few years at 
least. At any rate, the placing of his birth “between 1530 and 
1540’’, as Mahanama Brahmachari has done (Mahanama: 1974: 
57), is certainly not tenable. 

With his father dead and his two uncles now settled in Vrnda- 
vana, Jiva reportedly lost all interest in worldly pursuits, hoping 
only to join his two uncles in Vrndavana one day. By the time 
he had reached the age of twenty, his mother was also dead, and. 
he resolved to lead the life of a Vaisnava recluse? in the company - 
of Ripa and Sanatana. 
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Before heading for Vrndavana, Jiva first visited the town of 
Navadvipa, where he was met by Nityananda and taken to all 
of the places associated with Caitanya’s youth. At the bidding 
of Nityananda, Jiva proceeded to Benares to complete his studies 
in Sanskrit learning. There Jiva studied with a scholar by the 
name of Madhusidana Vacaspati who, according to 8S. K. De, 
was “an accomplished grammarian, Smarta and Vedantist” 
(De: 1961: 150), not to be confused with the Madhustidana 
Sarasvati of Advaitasiddhi fame. A. K. Majumdar, however, dis- 
agrees. He writes, “‘Jiva Gosvamin studied under a Madhu- 
sudana Sarasvati at Varanasi, and it is quite likely that this teach- 
er was none other than this great advaita scholar.’? (Majumdar: 
1969: 89) Dulal Chandra Ghosh identifies Jiva’s teacher as a 
disciple of Vasudeva Sarvabhauma, which is not unlikely, since 
this would mean that he was probably a Bengali and well-versed 
in both Vedanta and logic, two subjects which Jiva obviously 
studied while in Benares. 

Regardless of the identity of his teacher, Jiva clearly received 
a thorough education in Benares, and became well-versed in all 
branches of Vedanta, as well as in other fields such as Parva 
Mimamsa and Nyaya. He is reported to have acquired a consid- 
erable reputation for his learning in Benares, which is not sur- 
prising when we consider the versatility hedisplays in his writings, 
particularly in his Sarvasamvddini, where he refers to such diver- 
gent Brahmasiitra commentators as Madhva, Ramanuja, Sankara, 
and Vacaspati. 

After completing his studies, Jiva joined the Gosvamins in 
Vrndavana, where he took initiation with Ripa and engaged him- 
self in the study of the Bhdgavata and other Vaisnava scriptures 
with Sanatana and the other Gosvamins. Very little is known of 
Jiva’s life in Vrndavana, with the exception of a single incident 
regarding a debate which took place between him and one Val- 
labha Bhatta. 

It seems that Vallabha had earlier challenged Riipa to a de- 
bate, and that Ripa had refused, conceding victory by default. 
Jiva, pained at this slight to his guru, sought out Vallabha and 
soundly defeated him in argument, only to be chastized by Ripa 
and expelled from the Vaisnava community on the grounds 
that he had succumbed to pride, one of the cardinal sins 
for a Vaisnava. Ultimately, Ripa forgave his nephew at 
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the intercession of Sanatana, and Jiva was readmitted to the 
community.? 

As the last surviving member of the six Gosvamins, the respon- 
sibility for the organization of the movement fell squarely on 
Jiva’s shoulders. S. K. De writes, “‘Jiva became the highest court 
of appeal in doctrinal matters as long as he lived.”? (De: 1961: 
150) It was also due to Jiva that the theology of Vrndavana 
made its way into Bengal and Orissa, spread by his three eminent 
proteges, Srinivasa, Narottama, and Syamananda. Jiva was 
likewise a major force in making Vrndavana an important center 
of learning and religion, devoting his time and efforts to the con- 
struction of new temples as well as a library of Sanskrit religious 
literature. Jiva is said to have lived beyond eighty, and Jadunath 
Sarkar places his date of death at 1596. (Sarkar: 1932: 3) 

Jiva was an unusually versatile and prolific writer, having to 
his credit 25 different works, according to the Bhaktirainakara 
(1/833-51), although some of these are actually parts of larger 
works, and not all are currently available. His wiritings include: 
three works on Sanskrit grammar, Harinémadmrtavyakarana, Sitra- 
malikd, and Dhaiusangraha; commentaries on the Bhégavata Purana 
(the Kramasandarbha), Gopdlatapini Upanisad, Brahmasamhitd, the 
Yogasarastava of the Padma Purana, the Gdayatrinirvanakathana of the 
Agni Purdna, and Ruipa’s Bhaktirasamrtasindhu and Uyjjvalanila- 
mani; literary works such as the Gopdlacampi (Pirva and Uttara), 
Gopdlavirudavali, Madhavamahotsava, Sankalpakalpavrksa, and Bhavar- 
thasiicakacampa; and theological and philosophical works such as 
the Bhaktirasdmrtasesa, Krsndrcanadipika, Krsnapadacihna, Radhika- 
karapadacihna, Sarvasamvddini, and the six-part Bhdgavatasan- 
darbha.* 


Nores 


1. The Premavilésa was written by Nityanandadasa, a student of Nity4- 
nanda’s son Virabhadra, and friend of Srinivasa, one of the most important 
leaders of the movement in the 17th century, probably some time between 1630 
and 1650. D. C. Sen calls it “one of the most trusted historical works of the 
Vaisnavas in the 16th and the early part of the 17th century” (Sen: 
1917a: 221), but S. K. De writes that it “must be taken with extreme caution” 
regarding the earlier phase of the movement (De: 1961: 66). The Bhaktiratna- 
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kara was written probably in the second or third decade of the 18th century 
by Narahari Cakravartin, a Vrndavana recluse and Sanskrit scholar who is 
said to have spent time as a cook in the Vrndavana Govindadeva temple. 
(Kennedy: 1925: 134) 

2. Although the Vrndavana Gosvamins all led lives of extreme renun- 
ciation, it is not known whether or not any of them ever took formal initiation 
into sannyasa. To continue the tradition of Caitanya would have meant taking 
initiation into the Advaitic Bharati order, a step which they would not have 
been anxious to take and which was probably not something Caitanya would 
have been in favor of. In any case, it seems that Caitanya preferred to have 
the traditions of the school handed down hereditarily, through the offspring 
of Advaita and others, and even persuaded Nityananda to marry late in life 
for this purpose. Even today, the gurus of the school are generally direct des- 
cendants of Advaita, Nityananda, and a few of Caitanya’s other intimate 
associates, all of whom add the title ‘“‘Gosvami” to their names, despite the 
existence of a loosely structured ascetic order of Vairagins, probably initiated 
by Nityananda’s son, Virabhadra. (Cf. Kennedy: 1925: 148-79 for a good 
discussion of this topic.) 

3. It is difficult to say whether or not this is the famous Vallabhacarya, 
although mention is also made in the literature of the Vallabha Sampradaya 
of a debate between Jiva and Vallabha. While the details and conclusion of 
this incident vary greatly in the accounts of the two schools—the Vallabhas 
claim that Caitanya was also present—it is possible that a meeting of some sort 
actually took place between the two of them, especially if the accounts of 
Vallabha’s visit to Puri are correct, in which case he might have sought to 
vindicate his humiliating experience there at the expense of the Vrndavana 
Gosvamins. If a meeting did in fact take place between Jiva and Vallabha- 
carya, Jiva’s date of birth would have to be pushed back another few years, 
since Vallabha is said to have died in 1531, and Jiva was probably at least 
22 when he reached Vrndavana. It would also mean that Caitanya was 
still alive when Jiva reached Vrndavana, which, though not impossible, 
contradicts the tradition of the school and raises the question why Jiva 
did not seek a visit with Caitanya before joining the Gosvamins in WVrnda- 
vana. (Cf. Parekh 1969: 96 for the Vallabha school’s description of this 
incident. ) 

4. (Cf. Chakravarti: 1975: 65-67 for a more or less complete list and 
description of Jiva’s writings. 


CuHaptTeR III 


BALADEVA 


There is a fair amount of information on the life of Baladeva, 
and most biographers are in general agreement concerning the 
details of his early years, that is, up until the time of his arrival in 
Jaipur, where he made his claim of Madhva affiliation on behalf 
of the Gaudiya Vaisnavas of Vrndavana and wrote his commen- 
tary on the Brahmasiitra, the Govindabhasya. It is at this point that 
the accounts begin to differ significantly, both because of the lack 
of reliable information regarding the events which led to the 
incident in Jaipur, and because of the different sectarian interests 
of the various biographers. 

Baladeva was born some time around 1700 ina family of Khan- 
dayat Vaisyas, his birthplace being a small village near Remuna 
in the BaleSvara district of Orissa. Baladevareportedly left home 
at an early age and joined a community of pandiis living on the 
bank of the Cilkahrada with whom he studied grammar, rhetoric, 
and logic. He later travelled to Mysore, where he studied Ve- 
danta according to the systems of Sankara and Madhva, even- 
tually taking sannydsa with the Madhva Sampradaya. After re- 
turning to Orissa, Baladeva settled down in a Tattvavada Monas- 
tery in Puri and began to participate in debates with the local 
Pandtis of the city. 

The Gaudiya Vaisnavas of Puri could not help noticing Bala- 
deva’s intelligence and other good qualities. One of the leaders 
of their community, a Kanyakubja brahmana by the name of 
Radhadamodara Dasa,! began to hold philosophical discussions 
with Baladeva. Baladeva’s interest in Gaudiya Vaisnava doctrine 
was aroused, and he requested Radhadamodara to instruct him 
in Jiva’s Bhdgavatasandarbha. As a result of these studies, Bala- 
deva’s reverence for Radhadamodara also increased, and after 
a friendly debate in which Radhadamodara was victorious, 
Baladeva accepted him as his guru. 

The actual significance of Baladeva’s initiation with Radha- 
damodara is not entirely clear. Bhaktivinod Thakur maintains’ 
that Baladeva retained his sense of identity with the Madhva 
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Sampradaya, and that his initiation with Radhadamodara rep- 
resented more an acceptance of the divinity of Caitanya than a 
change in philosophical outlook. (Baladeva: 1970: xlv) Bhakti- 
vinod also cites this as the beginning of the Gaudiya Madhva 
Sampradaya, although it does not seem that this designation was 
used before the beginning of the present century, when it become 
current largely through the efforts of Bhaktivinod himself. Still, 
judging from Baladeva’s writings, it is evident that his early 
training in Madhva philosophy had left an indelible mark on 
him, and that his affiliation with the Madhva Sampradaya was 
something which he was not only anxious to maintain, but which 
he wished to confer on the Gaudiya Vaisnava school as well. 

After his initiation, Baladeva proceeded to Vrndavana by way 
of Navadvipa. Shortly after his arrival in Vrndavana, news came 
of a dispute involving the Gaudiya Vaisnavas in Jaipur. As 
Visvanatha Cakravartin,? then head of the Gaudiya community 
of Vrndavana, was too old to make the trip to Jaipur himself, 
he began to look for a suitable replacement. Baladeva was 
brought before Visvanatha, and after proper examination, was 
deputed to settle affairs there. 

Unfortunately for students of the Gaudiya Vaisnava move- 
ment, the exact nature of the Jaipur dispute is not known, the 
various accounts of it all differing on important points. As a 
proper understanding of this incident is necessary in order to 
evaluate Baladeva’s actual motives for making the claim of 
Madhva affiliation in Jaipur and for writing his Brahmasiitra com- 
mentary, the Govindabhasya, we will give a brief survey of the differ- 
ent accounts, and on the basis of available historical information 
and the evidence of Baladeva’s own writings, attempt to come up 
with a plausible version of this incident. 

1) According to the ‘‘Srisajjanatosani’’, a periodical pub- 
lished by Bhaktivinod Thakur (Baladeva: 1970: xlv-xlvi), a 
group of mahantas of the Sri Sampradaya who had recently come 
to Jaipur objected to the fact that the Gaudiya Vaisnava custom 
of conducting the worship of Govinda prior to that of Narayana 
was being followed in the temples. One of the Jaipur Rajas, 
Sadacari Raja, was disturbed by the attempts of these mahantas 
to reverse the order of worship, and made arrangements for a 
Vaisnava pandit to come to Jaipur from Vrndavana to debate 
the issue. 
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When Vigvanatha was informed of the situation, he sent Bala- 
deva to Jaipur. Upon seeing Baladeva, the Sri Vaisnavas asked 
him which Brahmasiira commentary he was prepared to base his 
case on. Baladeva replied that, as he was affiliated with the 
Madhva Sampradaya, he would thus rely on Madhva’s commen- 
tary. The Sri Vaisnavas remarked that’ Madhva’s commentary 
established Krsna alone, and asked if he was prepared to consent 
to the worship of Krsna without Radha, an arrangement con- 
trary to the standard practice of the Gaudiya Vaisnavas. 

Baladeva realized the predicament he was in and begged a 
short leave of absence from the assembly. He then retired to the 
Govinda temple where, at the command of Gevinda himself, he 
began to write his own commentary on the Brahmasitra (the 
Govindabhasya), together with commentaries on the Bhagavadgita, 
Visnusahasrandéma, and Upanisads. Upon completion of these 
works, Baladeva returned to the assembly and defeated the Sri 
Vaisnavas on the strength of his own commentaries, thereby 
keeping intact the Gaudiya traditions regarding the priority of 
the worship of Govinda and his consort Radha. As a result of 
his success, the assembly conferred on Baladeva the title ““Vidya- 
bhiisana”’ (“‘Adorned with knowledge’’), by which he has been 
known ever since. 

2) According to Haridas Das (1956: 1292), news came to 
Vrndavana at about the time of Baladeva’s arrival there that the 
Bengali priests had been removed from their positions in the 
temples of Jaipur on the grounds that they did not belong to a 
recognized sampradaya. Vigvanatha, then at an advanced age, 
sent Baladeva and one Krsnadasa Sarvabhauma to Jaipur, where 
the pair defeated their opponents in a debate. They then re- 
established a Gaudiya center on top of a hill by the Galta Valley, 
and installed the image of Vijaya Gopala, which remains there 
to this day. Baladeva also brought great glory to the Gaudiya 
Vaisnavas at this time by composing his Govindabhdsya. 

3) The account found in the introduction to the Bengali 
edition of the Govindabhasya (Baladeva: 1968: 18-19) represents 
a partial synthesis of the two previous accounts. According to 
this version, the dispute centered around the Govindadeva temple 
in Jaipur, the image of which had been earlier discovered by Ripa 
Gosvamin in Vrndavana. It seems that the Bengali priests who 
conducted the worship in the temple were accused by the local 
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Ramanandins of not representing a legitimate sampraddya since 
they had no Brahmasiira commentary of their own. Ultimately, 
the Ramanandins lodged a formal complaint with the Maharaja 
of Jaipur against the Gaudiya Vaisnavas. As a result of these 
charges, the image of Radha was removed from the temple and 
installed in its own temple where it was worshipped separately. 
When the Ramanandins also demanded that the worship of 
Narayana precede that of Govinda, the Maharaja decided to 
convene a meeting of pandits to resolve the various disputed 
questions. Baladeva was sent by Visvanatha to attend this meet- 
ing and, defeating the opposition in debate, succeeded in keeping 
the Bengali priests in office and in having the worship performed 
according to Gaudiya Vaisnava custom. When the pandits asked 
to see the Brahmas iitra commentary on which Baladeva had based 
his arguments, he took a seven day’s respite and returned with 
his Govindabhasya. 

4) According to an article by S. Das entitled ‘‘Govinda- 
Bhasya—History of its Composition’? (Das: 1960: 57-60), the 
Gaudiya Vaisnavas had been accused by the rival Ramanandins 
of Galta of not representing a legitimate sampradadya, and were 
called upon either to accept Madhva’s Brahmasitra commentary 
and be considered members of his sampradaya, or to establish 
themselves as an independent sampradaya by writing their own 
commentary. Baladeva accepted the challenge and completed 
his Govindabhdsya within 18 days. 

5) A. K. Majumdar writes: 


In the middle of the 18th century a controversy arose in Jaipur 
where Caitanya’s followers were asked to stand in line behind 
the Madhvas when prasdda (food) was distributed in the tem- 
ple. They, however, wanted to form a separate row like the 
other four sects, claiming that they were an independent sect. 
In order to prove this claim Baladeva Vidyabhisana wrote 
the Govinda-bhdsya on the Br. S. which was considered by a 
learned assembly which decided on the basis of the G. Bh. that 
Caitanya’s sect was not affiliated to the Madhva sect. (Majum- 
dar: 1969: 269) 


Majumdar then explains Baladeva’s guruparampara linking Cai- 
tanya to Madhva as a mere expedient without which his case 
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would not have been considered, since it was necessary for him 
to first show that Caitanya had been initiated in a recognized 
sampradaya before he could claim the independence of the Cai- 
tanya Sampradaya. As a precedent, Majumdar cites the case of 
Madhva, who took initiation with the Advaitic Tirtha order, 
only to break away. and found his own sampradaya. 

6) ‘To give a final example of the confusion surrounding the 
incident in Jaipur, we will cite the statement of Ashim Kumar 
Roy. After writing that the Gaudiya Vaisnavas had been accus- 
ed by the Ramanandins of being asampradaéyin and not qualified 
to perform the temple worship, Roy concludes: 


It is difficult to say how far this story of the religious debate in 
Galta is true. Govinda-Bhashya as the Gaudiya Vaishnava com- 
mentary of the Brahma Sutra does no doubt exist, but there is 
no memory of this religious debate in Jaipur, not even in the 
family of the priests of the Govindadeva temple. (Roy: 1978: 
EZ) 


The differences between the various accounts are of the greatest 
significance regarding Baladeva’s views on the sectarian affilia- 
tion of the Gaudiya Vaisnavas. On the one hand, Baladeva is 
portrayed as a champion of an independent Gaudiya Vaisnava 
Sampradaya, forced toadmita formalassociation with the Madhva 
Sampradaya only to demonstrate his school’s independent status, 
which he accomplished through the writing of his Govindabhdsya. 
On the other hand, he is depicted as a proponent of Madhva 
philosophical views, who helped restore the Bengali priests of 
Jaipur to their temple duties by proving their affiliation to the 
Madhva Sampradaya. According to this latter view, the Govinda- 
bhasya was written either after the dispute had already been set- 
tled, or because of the relatively insignificant point regarding pro- 
cedures of worship in the temples, while according to the former 
view, the writing of the Govindabhasya was a necessary prerequisite 
for establishing the Gaudiya Vaisnavas as an independent 
sampradaya. 

In order to evaluate the accuracy of these various accounts and 
to determine which of the two above-mentioned views more 
accurately reflects Baladeva’s own motives for writing his 
Govindabhasya, it will be necessary to examine three types of 
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evidence: 1 ) the controversial guruparampara from the introduction 
to Baladeva’s Govindabhdsya which links Caitanya to Madhva; 2) 
the philosophical stance adopted by Baladeva in the body of his 
Govindabhasya and allied works; and 3) the political situation at 
that time in the Jaipur and Vrndavana areas. 

The guruparampara, found both in Baladeva’s Govindabhasya 
and Prameyaratndvali, is preceded in each case by the following 
verses, said to belong to the Padma Purana: 


Those mantras which do not belong to any sampraddya are 
considered fruitless. Thus, in the Kali Yuga, there will be 
four founders of sampradayas, Sri, Brahma, Rudra, and Sanaka, 
all world-purifying devotees of Visnu. These four will emerge 
in the Kali Yuga from Purusottama (Jagannatha) in Utkala 
(Puri). Sri chose Ramanuja (to establish her sampraddya) ; 
the four-faced Brahma chose Madhva. Rudra chose Visnu- 
svamin, while the four “‘Sanas’? (Sanaka, Sanatkumara, Sa- 
nanda, and Sanatana) chose Nimbarka.® 


Baladeva then gives Caitanya’s guruparamparaé as follows: Krsna 
to Brahma; Brahma to Badarayana (Vyasa); Badarayana to 
Madhva; Madhva to Padmanabha; Padmanabha to Nrhari; 
Nrhari to Madhava; Madhava to Aksobhya; Aksobhya to Jaya 
Tirtha; Jaya Tirtha to Jianasindhu; Jfanasindhu to Dayanidhi 
(or Mahanidhi); Dayanidhi to Vidyanidhi; Vidyanidhito Ra- 
jendra; Rajendra to Jayadharma; Jayadharma to Purusottama; 
Purusottama to Brahmanya; Brahmanya to Vyasa ‘Tirtha; 
Vyasa Tirtha to Laksmipati; Laksmipati to Madhavendra; 
Madhavendra to Iévara, Advaita, and Nityananda; and Ivara 
to Caitanya. 

S. K. De and A. K. Majumdar are two of the more virulent 
critics of this guruparampard, both regarding its historical accuracy 
and its origin. De writes: 


As the time of some of these Madhva gurus is well-known, the 
historical accuracy of the list can be easily challenged, and 
there can be no doubt that the list was made up for the occasion 
[i.e. the debate in Jaipur] mainly from hearsay or imagina- 
tion. (De! 1961: 15) 
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Majumdar also questions the fact that three gurus are said to 
intervene between Caitanya and Vy4sa Tirtha, a contemporary 
of Caitanya, and terms the affiliation of Caitanya with Madhva 
an “‘invention”’ on the part of Baladeva. (Majumdar: 1969: 266) 

There is no doubt that there are certain difficulties with the 
guruparampara given by Baladeva. For one thing, Padmanabha, 
Nrhari (Narahari), Madhava, and Aksobhya were all direct 
disciples of Madhva, and not successive disciples as Baladeva 
states. In addition, the names of Jiianasindhu and Dayanidhi 
are not found in the lists of Madhva gurus. Aside from these differ- 
ences, however, Baladeva’s guruparamparad corresponds perfectly 
with the guruparampara of the Vyasaraya Matha, one of the three 
Mula Mathas of the MadhvaSampradaya, at least as far as Vyasa 
Tirtha. The names of Laksmipati, Madhavendra’s purported 
guru, and of those after him are not found in any of the Madhva 
guruparamparas, but this is probably because, unlike the other 
gurus, none of these was ever a mahanta of the order. 

We may therefore assume that Laksmipati was a wandering 
sadhu, free to give initiation at any time, as opposed to the sddhus 
living in the various monasteries who could only give initiation 
during their tenures as mahanta. It is thus not unlikely that 
within a very short period of time the line of his disciples could 
have multiplied rapidly. Moreover, if we assume that Laksmi- 
pati’s own initiation took place towards the beginning of Vyasa 
Tirtha’s tenure as mahanta in 1478, and that he initiated Ma- 
dhavendra shortly thereafter, there is no reason why Madha- 
vendra’s disciple, Iévara, could not have taken initiation from 
Madhavendra and also initiated Caitanya by 1510, as the bio- 
graphies claim. 

The real difficulty with this guruparampard comes when we try 
to explain how Madhavendra and Igvara could both have had 
Puri designations when Madhva sannydsins invariably take the 
Tirtha designation. If Madhavendra had indeed been a disciple 
of Laksmipati, it was probably only on the basis of mantra ini- 
tiation, his sannydsa initiation coming from the Advaitic Puri 
order. This would of course mean that Madhavendra was not 
formally a Madhva. However, given Baladeva’s statement that 
only Vaisnava sampradayas are to be considered authentic, he 
probably felt justified in considering Madhavendra a member 
of the Madhva Sampradaya, just as he felt justified in tracing 
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Caitanya’s lineage through his mantra guru, [$vara, rather than 
through his sannydsa guru, Kegava, even though none of the 
orthodox biographers took such a liberty. 

A further difficulty comes when we consider that there was 
nothing in Madhavendra’s demeanor or in the traditions handed 
down by him to indicate any association with the Madhvas. 
His emotional behavior was radically different from that of the 
Madhva gurus, who were generally analytical in nature; and as 
mentioned earlier, it is more likely that Madhavendra was in- 
fluenced by the devotional Advaita of Sridhara and Visnu Puri 
than by the doctrines of the Madhva school. The Caitanya Bhaga- 
vata (3/3) states that Madhavendra took sannyadsa at an advanced 
age, so it is possible that between the time of his mantra initia- 
tion and sannydésa initiation, his views underwent a significant 
change, leading him to feel a greater affinity for the Puri order 
of Sankara sannyasins than for the Madhvas. The possibility 
must also be considered that, when the time came for Madha- 
vendra to take sannydsa, he simply looked for a qualified sannydsin 
to perform the ceremony, just as Caitanya apparently did many 
years later. This would also help explain why no mention is 
ever made of Madhavendra’s sannydsa guru, although, assuming 
he were an Advaitin, it is not likely that the Gaudiya Vaisnavas 
would have emphasized his influence on Madhavendra even had 
they known about him. 

As a final thought regarding Madhavendra’s Puri designa- 
tion, we may mention the statement of B. B. Majumdar that in 
the 16th century, titles such as Puri and Bharati were also used 
as family names, and did not necessarily imply association with 
the Sankara Sampradaya. (Majumdar: 1959. 549) While 
this may have been true for householders, however, it certainly 
could not have been the case with Madhavendra who, as a 
sannydsin, would have discarded his family name at the time of 
initiation. It therefore must be concluded that Madhavendra’s 
formal affiliation was with the Puri order which, as suggested 
earlier, may have been influenced by the devotional Advaita 
of Sridhara, and that his association with the Madhva Sampra- 
daya, if it existed at all, was through his purported (mantra) 
guru, Laksmipati. 

It is now necessary to consider the origin of the guruparampara 
given by Baladeva. B. B. Majumdar cites six different Gaudiya 
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Vaisnava works in addition to Baladeva’s Govindabhdsya and 
Prameyaratnadvali which affirm Caitanya’s affiliation with the 
Madhva Sampradaya. (Majumdar: 1959; 544) Of these, 
the most important and probably the earliest is Kavi Karna- 
pura’s Gauraganoddesadipikad, written no later than 1576 and 
possibly as early as 1544. The work contains a guruparampara 
virtually identical with the one given by Baladeva; but the auth- 
enticity of the work as a whole has been questioned. S. K. De 
writes: 


...but interpolation into the text may be suspected. As an 
instance, one may point out that this work expressly affiliates 
the Caitanya Sampradaya to the Madhva, but Karnapira’s 
[earlier ] drama testifies to Caitanya’s dislike of Madhva 
doctrine and his being an Advaita Samnyasin! In style and 
treatment the work is pedestrian, and its theology is clearly 
of later development; it is difficult to say ifit is really a genu- 
ine work of Kavikarnapira’s. (De: 1961: 46) 


B. B. Majumdar also mentions that some scholars have even 
speculated that the GauraganoddeSadipika was written by Bala- 
deva under Karnapira’s name, which is probably what De is 
hinting at when he writes that the guruparampara of this work 
‘‘looks suspiciously similar to a list given by Baladeva’’. (De: 
1961: 14) Such accusations, however, are clearly based on sec- 
tarian interest and have little evidence to back them up. Karna- 
pura’s guruparamparad is quoted both in the Bhaktiratnakara 
(5/2149-62), probably written around the time of Baladeva’s 
arrival in Vrndavana, and in Visvanatha’s Gauraganatattvasva- 
riipacandrika, a work dealing specifically with Karnapiira’s Gaura- 
ganoddesadipika. 

Of perhaps equal importance to Karnapira’s guruparampara 
is a second and identical list in Sanskrit verse, also found in the 
Bhaktiratnakara (5/2169-72), and attributed to Gopalaguru, a 
disciple of Vakresvara Pandit. This evidence is not nearly as 
convincing as Karnapira’s list since the-work in which Gopala- 
guru presented this guruparampara is no longer available. How-. 
ever, if the latter list actually represents the work of Gopalaguru, 
it could conceivably predate Karnapiira’s Gauraganoddefadipika 
and help explain the change in attitude regarding Caitanya’s 
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sectarian affiliation seen in Karnapiira’s later work. Vakre- 
$vara, Gopalaguru’s guru, was a contemporary of Caitanya and 
one of his close associates in Puri. It is thus possible that Gopala- 
guru either composed a larger work containing this guruparam- 
para, or simply the guruparampard within a very short time of 
Caitanya’s death in 1533. 

. Gopalaguru was a resident of Orissa and the founder of the 
Radhakanta Matha in Puri, a fact which may provide an impor- 
tant clue in discovering the origin of the Caitanya guruparampara. 
According to Prabhat Mukherjee, the local Vaisnava com- 
munity of Orissa was held in very low esteem at the time of 
Caitanya’s residence in Puri. (Mukherjee: 1940: 122) Although 
the majority of Caitanya’s companions in Puri were Bengali, 
he did have Orissan followers as well, and even those 
Vaisnavas who were not directly associated with Caitanya 
sought to identify themselves with his popular movement in 
order to legitimize themselves in the eyes of their peers. 
Consequently, a series of guruparampards began to appear after the 
death of Caitanya affiliating various Orissan authors with 
Caitanya. Mukherjee lists four such guruparamparas, all of 
which trace Caitan-ya’s lineage back to Narayana, in most cases 
through Madhavendra Puri and Madhva, although one list shows 
-Madhavendra to be a direct disciple of Vyasa. (Mukherjee: 
1940: 120) 

Perhaps the earliest instance of such a guruaprampard is the one 
found in Acyutananda Dasa’s Bhaktiyfdnabrahmayoga. Acyuta- 
nanda was said to have been a close companion of Caitanya’s 
in Puri, and to Nave been present in the Jagannatha temple when 
Caitanya passed away. He was reportedly givena plot of land 
in Puri by the king of Orisa, Pratapa Rudra, on which he built 
a monastery known as the Gypala Matha. 

In his guruparampara, Acyutanainda traces Caitanya’s line- 
age as follows: Narayana to Brahma, Brahma to Narada, 
Narada to Madhva, Madhva to Padmianabha, Padmanabha 
to Madhavendra, Madhavendra to K‘%eéava Bharati, and 
KeSava to Caitanya. Although this list i's unquestionably in- 
accurate, it does represent the skeleton tof the guruparampara 
of Karnapira and Gop4laguru, and it ‘js possible that one of 
them, more likely the resident of Puri, . Gopalaguru, came 
across Acyutananda’s list, accepted it’ as genuine but in- 
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complete, and filled it in as best he could with the help of 
the guruparampara from the Madhva Vyasaraya Matha. 
Although Mukherjee labels the Orissan guruparampardas 
““ficticious”’, he nevertheless believes that the idea of Cai- 
tanya’s Madhva affiliation predates the writings of the Oris- 
san authors. He writes: 


The reference in Acyutananda’s book shows that the 
Maddha (sic) parentage was accepted shortly after the 
passing away of the master. It is evident that the Oriya 
writers could not follow it clearly. (Mukherjee: 1940: 120) 


While it is difficult to say to what extent this belief was accept- 
ed in Puri and whether or not the Orissan Vaisnavas were 
themselves responsible for either its origin or popularity, it 
is clear that an early tradition of Madhva affiliation did exist 
in Puri, and it is quite possible that Baladeva, being a native 
of Orissa, was familiar with this tradition, although it is almost 
certain that he based his own guruparampara on Bengali sources. 

A third possibility exists regarding the origin of the belief 
in Madhva affiliation which, unlike the others, does not direct- 
ly relate to the Gaudiya Vaisnava movement, but rather to 
the traditions of the Vallabha Sampradaya, although once 
again, the key figure is Caitanya’s paramaguru, Madhavendra. 

According to the Do Sau Bavan Vaisnava ki Varta, written in 
Vrajabhasa and attributed to Vallabha’s grandson, Gokula- 
natha, Madhavendra at one time lived in the village of Adel, 
Vallabha’s dwelling place near Prayaga, where he would come 
to Vallabha’s home and instruct him in devotional scriptures. 
(Gokulanatha: 1931: 504) M. C. Parekh writes that Ma- 
dhavendra was Vallabha’s teacher when the Acarya was just 
a boy in Benares (Parekh: 1969: 44), and J. G. Shah claims 
that it was Madhavendra who initiated Vallabha into sannyasa 
at the end of the latter’s life in 1531 (Shah: 1969: 50), al- 
though the latter claim is certainly false as Madhavendra 
probably did not live past the year 1500. 

The account of the Do Sau Bavan opens with the statement 
that Madhavendra was a sannydsin of the Madhva Sampra- 
daya, and goes on te relate the story of his association with the 
Govardhananatha temple of Vrndavana. According to this 
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account, Madhavendra discovered the image of Govardhana- 
natha hidden ina woods near Vrndavana; and after Vallabha 
himself installed the image in a temple, Madhavendra was ap- 
pointed by him to preside over the worship with the help of some 
priests from Bengal. After being commanded by the deity to 
worship him with sandalwood from the South, Madhavendra 
set off for the Malaya Mountains where, having obtained the 
sandalwood, he again had the vision of the deity, who this time 
commanded him to offer the sandalwood in the temple of Hima- 
gopala. Madhavendra did as bidden, and remained there until 
his death. (Gokulanatha: 1931: 505-7) 

A similar account is found in the Cattanya Caritamrta, leaving 
little doubt that the Madhavendra mentioned in the Vallabha 
literature and Caitanya’s paramaguru are one and the same indi- 
vidual. The Bengali account, however, makes no mention of 
Vallabha’s connection with the Vrndavana temple, and claims 
that Madhavendra got the sandalwood from the priests of the 
Jagannatha temple in Puri. Krsnadasa also writes that Ma- 
dhavendra offered the sandalwood, again at the bidding of Go- 
vinda, at the Gopinatha temple in Remuna, just north of Puri. 
The Caitanya Caritamria makes no mention of Madhavendra’s 
death, but Mukherjee writes that he passed away at Remuna, 
his sandals and burial ground being worshipped at the Gopi- 
natha temple to this day. (Mukherjee: 1940: 66) D. C. Sen 
speculates that Madhavendra died either before Caitanya’s 
birth or shortly thereafter (Sen: 1922: 45), and judging from 
the fact that no mention is made of Madhavendra in the biog- 
raphies aside from the above account or with reference to 
Madhavendra’s disciples, we may accept Sen’s estimate as more 
or less accurate. 

It is difficult to say whether the accounts of the Vallabha 
school represent an independent tradition or were based on 
the Gaudiya Vaisnava accounts. J. G. Shah sets Gokulanatha’s 
dates at 1552-1641 (Shah: 1969: 343), and if he indeed authored 
the Do Sau Bavan, it is likely that it is a later work than 
Krsnadasa’s Caitanya Caritamrta. The two schools were in close 
contact in Vrndavana and must have been familiar with the 
literature and traditions of each other. It is also important to 
note that both had ample reason to emphasize their associa- 
tion with Madhavendra, since the temple associated with him 
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later became the focus of an unfortunate power struggle be- 
tween the two schools. According to the Caurasi Vaisnava ki Varta, 
also attributed to Gokulanatha, the Vallabhas had accused the 
priests of the temple, who were clearly Gaudiya Vaisnavas, of 
hoarding the temple offerings and turning them over to their 
gurus, the Vrndavana Gosvamins. In order to gain control of 
the temple, the Vallabhas one day set fire to the huts of the 
priests, and occupied the temple when the Bengalis rushed out 
to extinguish the fires. (Gokulanatha: 1970:530-5) According to 
A. K. Majumdar, this incident took place in 1573. (Majumdar: 
1969: 236) 

Regardless of the accuracy of this account and its possible 
influence on the Vallabha traditions concerning Madhavendra, 
what is interesting for our purpose is the fact that the Valla- 
bhas speak of Madhavendra as a Madhva sannydsin. For one 
thing, the Vallabhas had nothing to gain by making such a 
claim since, due to Vallabha’s real or supposed connection with 
the Rudra Sampradaya of Visnusvamin, and also because of 
his Brahmasiitra commentary, the Vallabhacarins did not face 
the same sectarian problems as did Caitanya’s followers. Also, 
if the writings of Krsnadasa and the Gosvamins may be con- 
sidered representative of the views of the Vrndavana Gaudiya 
community inthe 16th century, it cannot be assumed that the 
Vallabhas borrowed the idea of Madhavendra’s sectarian affil- 
iation from the Gaudiya Vaisnavas. As mentioned earlier, 
neither Krsnadasa nor any of the Gosvamins ever mention the 
sampradaya to which Madhavendra belonged, and it seems clear 
that Kavi Karnapira’s guruparamparé linking Caitanya to the 
Madhva Sampradaya was one of the principal reasons why his 
Gauraganoddefadipika was not recognized by the Gosvamins as 
an authoritative work. 

There is thus good reason to believe that the Vallabha tradi- 
tion regarding Madhavendra was an independent one, unless, 
of course, either the tradition is not as old as suspected, or 
Karnapiira’s Gauraganoddesadipikad did attain some measure of 
popularity in Vrndavana in the 16th century, despite the appar- 
ent opposition of Krsnadasa and the Gosvamins. That it did 
eventually come to be accepted as a legitimate work by the 
Gaudiya community of Vrndavana is evidenced by the fact 
that Visvanatha Cakravartin devoted an entire work, the 
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Gauraganatattvasvariipacandrika, to the theme of Karnapiira’s 
composition, including within the work the controversial guru- 
parampara. . me 

Even if the Vallabha tradition concerning Madhavendra’s 
ties with the Madhva Sampradaya was not an independent 
tradition, there can be little doubt that it helped pave the way 
for the positive response which Baladeva’s claims evoked, both 
in Vrndavana and Jaipur. Visvanatha’s own acceptance of 
Karnapura’s guruparamparéd and the fact that he himself author- 
ized Baladeva to settle affairs in Jaipur also had to have been 
important factors in the subsequent success of Baladeva’s 
campaign since, as the acknowledged leader of the Gaudiya 
Vaisnava community at that time, Visvanatha’s full support 
would have been absolutely necessary for Baladeva’s claims to 
have been recognized as representative of the Gaudiya Vais- 
nava position, especially as Baladeva was then a very recent 
member of the Vrndavana Gaudiya community. 

It may thus be concluded that, despite the historical diffi- 
culties surrounding Baladeva’s guruparampard, the confusion 
concerning its origin, and the lack of corroboration in the or- 
thodox literature of the school, it nevertheless represented a 
tradition which had its beginnings in the early years of the 
Gaudiya Vaisnava movement, and which, for various reasons, 
gained in strength and respectability as time wore on. Bala- 
deva’s official declaration of Madhva affiliation in Jaipur, 
though unquestionably a radical departure from the ortho- 
dox 16th century tradition, nevertheless represented the logi- 
cal fulfillment of certain strong historical tendencies, waiting, 
as it were, for the proper time to manifest themselves. The 
sectarian dispute in Jaipur was the propitious time for their 
manifestation ; the stage was perfectly set with the assembly in 
Jaipur; and Baladeva was the right person at the right time. 

It is important to remember, however, that even those who 
accepted the sectarian affiliation with the Madhva Sampradaya, 
Visvanatha included, never looked upon the writings of Ma- 
dhva as authoritative literature. Caitanya’s life and teachings, 
the writings of the Gosvamins, and the Bhdgavata Purana were 
still the unquestioned authorities of the school, at least until 
Baladeva wrote his Govindabhasya in Jaipur. It is only when we 
examine the nature of Baladeva’s philosophical views that we 
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can fully appreciate how radically they differ from traditional: 
Gaudiya Vaisnava doctrine, and can gain a clearer insight into 
Baladeva’s actual motives for claiming Madhva affiliation for 
the Gaudiya Vaisnava school. 

Baladeva’s attempt to identify Gaudiya Vaisnava doctrine 
with the teachings of Madhva is nowhere more clearly seen 
than in his Prameyaratnavali, a sort of appendix to his Govinda- 
bhasya, in which he summarizes the major tenets of the school 
in a series of nine prameyas, or propositions. Baladeva opens 
the work with a series of mangala verses, one to Govinda, one 
to Caitanya, Nityananda, and Advaita, and one to Madhva, 
followed by the same Padma Purana verses and guruparampard as 
found in his Govindabhdsya. Baladeva then enumerates the nine 
propositions, introducing them with the words ‘‘Madhva 
declared’’, and closing with the phrase ‘“‘thus is it taught by 
the Lord, Krsna Caitanya’’. 

Despite Baladeva’s claim that the propositions were first. 
declared by Madhva, many of the doctrines found in the text 
are peculiar to the teachings of the Gaudiya Vaisnavas, such 
as the three-fold fakiz theory from the Visnu Purana (6/7/60), 
the belief that Krsna is the source of all avatdras, the deifica- 
tion of Radha, the paficabhava doctrine, and the distinction bet- 
ween vaidhibhakti (preliminary devotional practices according 
to scriptural injunction) and rucibhakti (the mature, sponta- 
neous stage of devotion). However, while the subject matter 
of the nine propositions is, for the most part, consistent with 
Gaudiya Vaisnava doctrine, the treatment is often signifi- 
cantly different, the most important difference centering 
around Baladeva’s adoption of the Madhva concept of 
visesa. a . . 

In section 16 of the first prameya, Baladeva defines visesa 
as ‘“‘that by virtue of which a distinction between an object 
and its attributes appears to exist, when in reality none exists 
at all’’.® It is this phenomenon which lets us speak of the 
waves as distinct from the ocean, for example, when in onto- 
logical terms, no real distinction can be maintained. It is also 
this phenomenon which allows us to speak of brahman as possess- 
ing the attributes, existence, knowledge, and bliss, when in 
reality they represent not his attributes but his very being. In 
sharp distinction to thisis the doctrine of Acintyabhedabheda- 


2 


40 JivA GOSVAMIN’s TATTVASANDARBHA 


vada, developed by Jiva, which maintains that an entity is 
ontologically both identical with and distinct from its attri- 
butes, in a relationship which transcends the traditional 
bounds of logic. Thus, according to Jiva, brahman (more 
properly, bhagavat) is not only pure awareness, but the posses- 
sor of awareness, not only pure bliss, but a blissful being. 

The distinction between these two doctrines seems almost 
trivial at first, until we realize that according to the Gaudiya 
Vaisnavas, both living beings and the phenomenal universe 
represent faktis, or powers, of thedivine, and hence may be 
considered attributes of brahman (here Jiva uses the term para- 
matman), while according to Madhva, the three categories, 
brahman, jiva, and prakrti, are ontologically distinct. Thus, the 
application of the category of vifesa to the dualistic model of 
the Madhvas in no way affects the radical dualism of their 
system, while the same application to the Gaudiya Vaisnava 
model results in a non-dualism equally as radical as Sankara’s 
Advaitavada. 

Baladeva, unwilling to abandon completely the Gaudiya 
dectrine that the universe and living beings represent Saktis 
of paramdiman, and unable to accept the consequences of 
applying the category of vifesa to the mayaSakti and jivasakti of 
paramatman, resorts to a partial application of vifesa in which 
only the essential faktis of the divine, such as being, knowledge, 
and bliss, are identified with him. Thus, while Baladeva 
claims to accept the fakti theory of the Gaudiya Vaisnavas, 
due to his discriminating application of vifesa, the result is an 
ontology logically equivalent to the pure dualism of Madhva 
and in sharp contrast to the closely related Gaudiya doc- 
trines of Saktiparinamavada and Acintyabhedabhedavada.® This 
acceptance of dualism by Baladeva finds explicit expression 
in the fourth of the nine prameyas, designated ‘‘the reality of 
difference’? and introduced by the words ‘‘Now (we will 
demonstrate) the difference between jivas and Visnu.’’’ 

A second significant departure from the traditional Gaudiya 
standpoint is found in the ninth prameya of the same work, 
and concerns the question of pramanas, or the means of acquir- 
ing right knowledge. Here Baladeva follows Madhva, accept- 
ing only pratyaksa (sense-perception), anumdna (inference), 
and Sabda (revelation) as valid means of knowledge, as 
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opposed to Jiva, who accepts all ten of the so-called paurdnika 
pramanas.® Baladeva argues for the supremacy of fabda pra- 
mana, as does Jiva, but restricts his definition of fabda to the 
Vedas and Upanisads, thus contradicting the important 
Gaudiya Vaisnava belief in the authoritative nature of 
Puranas, particularly the Bhdgavata Purana. 

The question of Baladeva’s loyalty to Madhva in his Go- 
vindabhasya is somewhat more complex.. Obviously, it would 
not have been possible for Baladeva to have accepted the 
whole of Madhva’s Brahmasiira commentary and still expect 
his Govindabhasya to be recognized as an original work. 
Thus, certain differences do exist between the two commen- 
tators, again, based primarily on Baladeva’s partial accept- 
ance of Saktiparinamavada. Still, asB. N. K. Sharma explains: 


Baladeva has drawn heavily upon Madhva’s B.S.B. and 
incorporated many of his special and peculiar interpreta- 
tions of the Sitras that differ completely from those of 
Sarmkara and RamAanuja...Baladeva is virtually in agree- 
ment with Madhva on all the fundamental points of his 
system. (Sharma: 1961: 403, 407) 


Despite Baladeva’s obvious indebtedness to Madhva, 
attempts have been made to downplay his influence on 
Baladeva. A.K. Majumdar, for example, writes: 


It is usually held that Baladeva borrowed the category 
of visesa from Madhva system, but it is apparent that he 
got the idea of visesa through his teacher Radha-Damo- 
dara the author of the Veddanta-Syamantaka. (Majumdar: 
1969: 271) 


Such claims are, however, open to serious question. For one 
thing, the authorship of the Veddntasyamantaka is itself a dis- 
puted issue, some scholars attributing the work not to Radha- 
damodara but to Baladeva himself. The Punjab Oriental’ 
Series. edition of the text, based on only two manuscripts, 
closes with a colophon identifying Radhadamodara as the 
author. Haridas Das, however, obviously working with differ- 
ent manuscripts, writes that according to the final verse of 
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the work, the text was written by Baladeva, at the urging of 
Radhadamodara. (Das: 1956: 1334) Also, considering that 
the Veddntasyamantaka contains many of the ideas found in 
Baladeva’s writings, such as the viSesa doctrine, the five tativa 
theory,® the acceptance of three pramdnas, and the restriction of 
fabda to the Vedas and Upanisads, etc., it seems more logical 
to credit the work directly to Baladeva with his early training 
in Madhva doctrine, than to the Bhdgavatasandarbha specialist, 
Radhadamodara, especially since not a single reference to any 
of the. works. of Jiva is found in the text. 

In any event, Baladeva’s explicit statements regarding 
Madhva in the Prameyaratnavali, his great reliance on Madhva’s 
Brahmasiitra commentary in his Govindabhdsya, and the various 
mangala verses to Madhva with which Baladeva opens most of 
his works all testify to his extreme regard for Madhva and the 
doctrines of his school. Also, the fact that Baladeva prefaces 
his guruparamparad with verses restricting the number of authen- 
tic sampradaéyas to four indicates that he had no intention of 
establishing the Gaudiya Vaisnavas as an independent sam- 
pradaya. In fact, far from feeling compelled to declare the Gau- 
diya Vaisnavas affiliated with the Madhvas by the circum- 
stances in Jaipur, Baladeva probably saw the situation as a 
golden opportunity to make certain claims which were per- 
fectly consistent with his own beliefs and philosophical stand- 
point, and to have those claims wield an influence over the 
Gaudiya Vaisnava community which otherwise might not 
have been possible. 


Having thus gained a certain insight into the nature of Bala- 
deva’s activities in Jaipur, we may now turn to the political 
situation in North India at the time of this incident before com- 
ing to any definite conclusions regarding the sectarian problems 
which faced the Gaudiya community at that time, and which 
culminated in the assembly in Jaipur. 

It is generally agreed that Visvanatha was quite old at the time 
of Baladeva’s arrival in Vrndavana. Visvanatha’s date of birth 
is traditionally set at either 1654 or 1664, and given the fact 
that his Srikrsnabhavanamrta was written in 1679, we may take 
the earlier date as the more likely of the two. If we assume that 
Visvanatha was beyond the age of 65 at the time Baladeva 
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reached Vrndavana, then the Jaipur incident probably did not 
take place prior to 1720; and for reasons which we will mention 
shortly, it is unlikely that the incident took place later than 1723. 
This also makes sense from Baladeva’s side, since his only dated 
work, a late commentary on Ripa’s Stavamala, is said to have 
been written in 1764. It is thus probable that Baladeva was born . 
around 1700, was still in his early twenties when he went to 
Jaipur, and continued his literary career well into the final years 
of his reportedly long life. 

During the period in question, Sawai Jai Singh, the founder 
of the modern city of Jaipur, held the position of Maharaja of 
Amer. He was known asa devout Vaisnava and devotee of the 
Govindadeva temple, the image of which had been earlier install- 
edin Vrndavana by Rupa Gosvamin, although it doesnot seem 
that he was affiliated with any particular Vaisnava sect. A. K. 
Roy writes that “he was acknowledged as the most important. 
and learned Hindu chief in the country” and “was invited to 
arbiter in matters of religious sisputes even up to Bengal’’. (Roy: 
L978¢ 19) 

In 1722, the government of the district of Agra was aed 
under the control of Jai Singh in Amer as the result of incidents 
related to the Jat rebellion. According to Richard Haynes 
(1970: 121), one of the Raja’s immediate concerns was to some- 
how control the rapidly multiplying number of sects in Vrnda- 
vana, which, according to Growse (1978: 264), he made his 
occasional residence during the period of 1721-8. Consequently, 
one of Jai Singh’s first acts was the passing of an ordinance re- 
quiring all the sects to provide evidence of formal affiliation with 
one of the four recognized sampraddyas.1° 

There is evidence of one sect, in particular, having been direct- 
ly affected by this policy. According to Haynes, the Haridasi 
sect prepared a guruparampard on this occasion, affiliating its 
members with the Nimbarka Sampradaya. This affiliation, 
initiated by the sdédhu branch of the school, was not very well 
received by the other members of the sect and once Jai Singh’s 
ten-year period of rule came to an end, was no longer maintain- 
ed. (Haynes: 1970: 122-3) | 

Since there is no record of the Peaudiya Vaisnavas of eats 
vana having been similarly affected by Jai Singh’s ordinance, 
we may assume that the debate in Jaipur came prior to the 
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edict in Vrndavana, and that by the time of Jai Singh’s cam- 
paign, the position of the Gaudiya Vaisnavas had already been 
secured. It may even be speculated that the happy solution 
to the sectarian dispute in Jaipur, presided over, perhaps, 
by Jai Singh himself, was an important factor in his decision 
to take similar steps in Vrndavana. 

There is also good reason to believe that the Ramanandins 
were somehow involved in the Jaipur dispute. A. K. Roy 
writes: 


...the Rama Bhakti or the Ramavat school had established 
itself quite early in Galta near Jaipur...Payohari Krishna- 
das, a great Ramanandi sadhu came to Galta early in the 16th 
century...Galta later became one of the most important 
centres of the Ramanandi sect and came to be known as 
Uttar Todari or Todari of the north. (Roy: 1978: 24) 


It may also be mentioned that, though they had no Brahma- 
Siitra commentary of their own, due to their alleged connec- 
tion with the Sri Vaisnavas, the Ramanandins were in a 
position to make sectarian charges against theGaudiya Vaisna- 
vas without fear of their own status being questioned. 

It also seems likely that the dispute centered around the Jai- 
pur Govindadeva temple. As mentioned earlier, the image of 
Govinda worshipped there had been discovered many years 
prior to that by Rupa Gosvamin in Vrndavana, and had 
been removed to Jaipur out of fear of desecration by Aurang- 
zib. Consequently, the temple was the most important of the 
Jaipur temples for the Gaudiya Vaisnavas, although it was 
apparently frequented by members of all the local Vaisnava 
sects. A. K. Roy writes: 


The worship of Govinda is carried on here in the Gaudiya 
Vaishnava manner since the priests of the temple belong 
to that sect. However, so far asthe devotees are concerned 
there isno sectarian bias and this temple is the most popular 
temple in the city. (Roy: 1978: 168) 


Whether or not the dispute grew out of any specific charges 
by the Ramanandins regarding the Gaudiya Vaisnava meth- 
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ods of worship is not known, and is probably of secondary 
importance. The Ramanandans generally worship Sita and 
Rama together, and it is unlikely that they would have objec- 
ted to the joint worship of Radha and Krsna, although it is 
possible that they would have preferred the worship of Nara- 
yana to take precedence over the worship of Radha and Krsna 
(see pp. 26-30). In any event, it seems likely that the Rama- 
nandins sought to solve their disputes with the Gaudiya Vais- 
nava priests by having them expelled from the temple on the 
grounds of not belonging to a recognized sampradaya. 

The theory, held by A. K. Majumdar and others, that Bala- 
deva was trying to establish the Gaudiya Vaisnavas as an inde- 
pendent sampraddaya is not tenable for several reasons. For one 
thing, the tradition of there being only four legitimate Vaisnava 
sampradayas was already well-established at that time in North 
India—Farquhar (1967: 327) speculates that it is as old as 
1500—and it is certain that an orthodox Vaisnava like Jai Singh 
would have been well aware of it. The same tradition was not 
only accepted by Baladeva, but explicitly mentioned by him in 
his Govindabhasya and Prameyarainavali. Furthermore, although 
Baladeva does not follow Madhva’s Brahmasitrabhaésya in all 
cases, there is little in the Govindabhdsya to indicate that he was 
attempting to refute Madhva’s conclusions or establish an inde- 
: pendent philosophical system. And even in later works, such 
as his Tattvasandarbha commentary, when it would no longer 
have been necessary to maintain the affiliation to Madhva, 
Baladeva repeatedly expresses the fact that their tradition goes 
directly back to Madhva. 

The question may thus legitimately be asked: If Baladeva had 
been merely trying to show that the Gaudiya Vaisnavas were 
affiliated with the Madhva Sampradaya, why then did he bother 
to write his own commentary on the Brahmasiitra? Presumably 
the guruparampara linking Caitanya to Madhva would have been 
sufficient proof of affiliation with the Madhva Sampradaya, 
as was the case with the Haridasis and their affiliation with the 
Sanakadi, or Hamsa, Sampradaya of Nimbarka. 

A. K. Majumdar makes much of this line of reasoning, and 
indeed, the fact of Baladeva’s Govindabhasya is the most convincing 
piece of evidence in support of the view that Baladeva was trying 
to establish the Gaudiya Vaisnavas as an independent, sampradaya. 
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In reply, we would first of all suggest that the writing of the 
Govindabhasya was not directly related to the solution of the Jaipur 
dispute, as attested to by several accounts of this incident. Very 
likely, the happy conclusion to the dispute turned on the Cai- 
tanya guruparampa alone as argued for by Baladeva in the assem- 
bly at Jaipur. If, in addition to the guruparampard, Baladeva 
had been required to submit something in writing proving the 
Gaudiya Vaisnava affiliation with the Madhvas, there is no 
reason to assume that it had to have taken the form of a Brahma- 
siitra bhasya, especially when the Haridasis, under similar cir- 
cumstances, established the legitimacy of their school without 
such a commentary. 

Baladeva’s reasons for writing his Govindabhasya at this time 
can probably be traced to his belief in the authority of the 
prasthanatraya, of Vedanta (i.e. the Brahmasitra, Upanisads, 
and the Bhagavadgita) and to his desire to enhance the legiti- 
macy of the Gaudiya Vaisnavas by placing their school within 
the accepted bounds of Vedanta. It may also be the case that 
Baladeva, being familiar with his school’s long-standing bias 
against Brahmasiitra commentaries, saw this as a perfect oppor- 
tunity to have his commentary accepted by the Gaudiya Vais- 
nava community due to the special circumstances in Jaipur, 
without having them feel they were compromising the teachings 
of Caitanya. The desire to have his Govindabhasya well-received 
by the Gaudiya Vaisnavas may also have been at the root of 
the tradition that Govinda himself had commanded Baladeva 
to write such a commentary. In any event, the traditions 
linking the writing of the Govindabhdsya to the dispute in Jaipur 
and to the command of Govinda were advantageous to both 
Baladeva and later generations of Gaudiya Vaisnavas, espe- 
cially to those who were not anxious to admit their school’s 
affiliation with the Madhvas or to compromise the teachings 
of Caitanya, but who nevertheless recognized the prestige 
which Baladeva’s commentary brought to the school. 

While it thus seems clear that Baladeva was strongly in favor 
of Madhva affiliation, it should not be assumed that he sought 
to obliterate completely the distinction between the Gaudiya 
Vaisnavas and the Madhvas. Such an attempt would have 
been not only impossible, considering the many differences 
between the two schools regarding ritual, mantras, sectarian 
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marks, etc., but also unacceptable to the Gaudiya Vaisnavas. 
As the Madhvas were then almost entirely restricted to South 
India, it is more likely that Baladeva wanted to establish the 
Gaudiya Vaisnavas as the North Indian representatives of 
Madhva’s Brahma Sampradaya, much in the same way that the 
Ramanandins and Vallabhacarins were representatives of the 
Sri and Rudra Sampradayas, respectively. However, while 
Vallabha did not acknowledge his debt to Visnusvamin, the 
founder of the Rudra Sampradaya, in his Brahmasiira bhasya, 
leading his followers to ultimately repudiate their connection 
with Visnusvamin, Baladeva clearly wished to stress both the 
philosophical and sectarian association of the Gaudiya Vaisna- 
vas with the Madhvas. The radically different traditions regard- 
ing the Jaipur incident and Baladeva’s motives for writing his 
Govindabhasya testify to the mixed emotions which this position 
must have evoked, not only within the Gaudiya Vaisnava com- 
munity of the day, but also for later generations of _Gaudiya 
Vaisnavas; and itis clear that the present-day disputes within 
the school regarding the question of sectarian affiliation can be 
directly traced to the overall confusion surrounding Baladeva’s 
role in the resolution of the dispute in Jaipur. 

Virtually nothing is known of Baladeva’s life after his return to 
Vrndavana from Jaipur. It seems that he spent the remainder 
of his life in Vrndavana, devoting his time to his Sanskrit writings 
and spiritual practices, and it is likely that he assumed the role 
of leader of the Gaudiya Vaisnava community after the death 
of Viévanatha. He is credited with several original works as well 
as many commentaries, although neither their dates nor the order 
of their composition is known, with the exception of his commen- 
tary on Riipa’s Stavamald, written in 1764. 

Baladeva’s works include: a commentary on the Brahmasiitra 
entitled Govindabhadsya, and sub-commentary entitled Saksma; a 
commentary on the Bhagavadgita entitled Gitabhiisana; a commen- 
tary on the Bhdgavata Purana entitled Vaisnavanandini; commenta- 
ries on the /¢a Upanisad, Sahasranama, and Gopdlatapini; and com- 
mentaries on Jiva’s Tattvasandarbha, Rupa’s Stavamdald, Laghu- 
bhagavatamrta, and Ndatakacandrikaé, and Jayadeva’s Candrdloka; 
original works on Vedanta entitled Siddhdntaratna, with com- 
mentary, Vedantasyamantaka (also attributed to Radhadamo- 
dara), Prameyaratndvali, and Siddhantadarpana; two works on 
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poetics entitled Sahityakaumudi and Kavyakaustubha; and a work 
of fiction entitled Azfvaryakddambini. 

It is interesting to note that Baladeva’s Govindabhdsya and 
Prameyaratnavali both appear in English translation in the Sacred 
Books of the Hindus, a series which also features some of the im- 
portant works of Madhva. The other important publisher of the 
works of Baladeva is the Sarasvata Gaudiya Asana and Mission, 
whose editions of Baladeva’s works contain not only Bengali 
translations, but, in the case of Baladeva’s [fa Upanisad commen- 
tary, the commentary of Madhva as well. 

Aside from the above organization, the works of Baladeva do 
not seem to occupy the same place of importance within the 
Gaudiya Vaisnava community as do the works of the Gosva- 
mins, and while Baladeva’s Govindabhdsya is no doubt recognized 
as the Gaudiya Vaisnava commentary on Vedanta, it is difficult 
to say to what extent it is actually studied and what influence 
it has had on the. thought of the Gaudiya Vaisnava community 
as a whole. 


! 


Nores 


1. R&adhadamodara’s own guruparampara is as follows: Nityananda, Gauri- 
dasa Pandit, Hrdaya Caitanya, Syamananda, Rasikananda Murari, Nayana- 
nanda, and Radhadamodara, 

2. Visvanatha was one of the school’s most important authors and spiri- 
tual leaders, composing many original works, as well as suminaries and com- 
mentaries on some of the more important writings of the Gosvamins. He also 
composed commentaries on the Bhdgavata Puréna and Bhagavadgita, among 
others. (Cf. Chakravarti : 1975: 75-76, for a list and description of Visvanatha’s 
writings.) Jadunath Sinha describes Visvanatha as a faithful representative of 
the teachings of Gaitanya, Ripa, and Jiva, who repudiates both the non-dual- 
ism of Sankara and the dualism of Madhva. (Sinha: 1976: 87, 89) 

3. yad uktam padmapurane 


sampradiyavihina ye manirads te viphala matah | 

atah kalau bhavisyanti catvarak sampradayinah || 
$ribrahmarudrasanaka vaisnava ksitipavanak | 
catvaras te kalau bhaévya hy utkale purusottamah || 
rdmanujam Srih svicakre madnvdcaryam caturmukhah | 
Srivisqusvaminam rudro nimbédityam catuhsanah || 
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H. H. Wilson cites the first two of these verses, with some variation, as belong- 
ing tothe Padma Purépa, but, like Baladeva, does not give verse numbers. 
(Wilson: 1976: 34) Ifthese verses are found in the Padma Purana at all, they may 
be assumed to be relatively recent interpolations, probably not written prior to 
the fourteenth century. 

4. B.B. Majumdar expresses surprise at the fact that Karnapiira, despite 
his many scholarly and poetical Sanskrit writings, was never considered quali- 
fied to be called a Gosvamin like his counterparts in Vrndavana, and suggests 
that some ill-will might have existed between him and the Gosvamins. As 
evidence of this, Majumdar points out that Karnaptira wrote a Bhdgavata com- 
mentary which was never circulated among the Gaudiya Vaisnavas, as well 
as several works which paralleled those of the Gosvamins, but which empha- 
sized the worship of Caitanya over Krsna. (For example, Karnapiira’s Gaura- 
ganoddesadipika was clearly some kind of reply to Ripa’s Krsnaganoddesadipika. ) 
According to Majumdar, the emphasis on the worship of Caitanya as an end 
in itself, an attitude typical of Bengal, and the fact that Karnapira did not join 
the Gosvamins in Vrndavana were the major reasons for the tension which 
apparently existed between him and the Gosvamins. It may also be assumed 
that Karnapira’s attempt to link Caitanya to the Madhvas only worsened 
matters, and may have had something to do with Krsnad§sa’s highly unflatter- 
ing description of the Madhvas in his Caztanya Caritamrta. 

5. na bhinné dharmino dharma bhedabhénam visesatah | 

6. According to Saktiparinamavada, the universe and living beings repre- 
sent transformations of the divine power, and according to Acintyabhedabheda- 
vada, the universe and living beings, being powers of the divine, are both iden- 
tical with and distinct from the divine. 

7. atha visnuto jivanam bhedah | aoe a 

8. (Cf. footnote 4 on Taittvasandarbha 9 of this work for a aie and description 
of these ten pramdnas. 

9. The five tattvas, or ontological categories, are ifvare, jiva, maya, kala 
(time), and karman. Cf. footnote 1 on Tativasandarbha 34 of this work for Bala- 
deva’s description of the five éativas. 

10. Richard Haynes writes that the sanctioned groups were the Gaudiya 
Sampradaya, the Nimbarka Sampradaya, the Visnusvamin Sampradaya, and 
the Sri Vaisnavas, and that the criteria for their recognition were commentar- 
ies on the Upanisads, Brahmasitras, and the Bhdgavata Purana. The sources 
which Haynes cites, however, do not bear out his claims, and it may be assumed 
that the Brahma, or Madhva, Sampradaya was one of the four sanctioned 
groups, and not the Gaudiya Vaisnavas. The reference to the Bhagavata Purana 
is also probably an error for the Bhagavadgitd, the third member of the prastha- 
ratraya of Vedanta. 

11. Baladeva writes at the end of his Siddndntaratna : 


vidyariipam bhisanam me pradaya 
khyatim ninye tena _yo mam udérah | 
Srigovindah svapnanirdistabhasyo 
radhabandhur bandhurangah sa jiyat || 
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“May the illustrious Govinda reign supreme, who bestowed upon me the orna- 
ment of knowledge, bringing me great renown, who is the beloved of Radha 
and of enchanting features, and who came to me in a dream and instructed 
me to write my (Govinda) bhasya.” (Siddhantaratna 8/31) 


CHAPTER IV 


RADHAMOHANA 


Although the most recent of the four main figures featured 
in this study, virtually nothing is known of the life of Radha- 
mohana. Haridas Das (1956: 1334) places his time of birth 
some time in the fourth decade of the 18th century, based on 
the date ofa gift of land from the Raja of Navadvipa. We know 
from the colophon to his Tattvasandarbha commentary! that 
Radhamohana was a descendant of Advaita; and Das informs 
us that he was the chief pandit of Santipur, Bengal, the main 
center for the Gosvamins of the Advaita line. P. V. Kane writes 
that Radhamohana was a friend of H. T. Colebrooke (Kane: 
1930: 523), although no mention is made of him in the bio- 
graphy written by Colebrooke’s son (Colebrooke: 1873). 

From his commentary on Jiva’s Tativasandarbha, it seems clear 
that Radhamohana was opposed to any attempt at affiliating 
the Gaudiya Vaisnavas with the Madhva Sampradaya, either 
on sectarian or philosophical grounds; and it may be specu- 
lated that he wrote his commentary specifically to counter 
Baladeva’s attempt to interpret the Tattvasandarbha from a 
Madhva point of view. Radhamohana’s own views regarding 
the relationship between the Gaudiya Vaisnava position and 
that of the various other Vaisnava schools are best seen in his 
remarks on Taitvasandarbha 28, the major portion of which is 
given below: 


After grouping together the various different view-points 
found in the doctrines of Sridhara and other respected philos- 
ophers, Jiva presents his own viewpoint, making it clear that 
he does not belong to the tradition (sampraddya) of any one 
of them. 

Here, the system of Sankara known as Mayavada, which 
deals with the unqualified brahman, is not considered, since 
it contradicts the bhakti scriptures of Jiva’s school. Sankara, 
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however, also demonstrated the significance of the Bhagavata 
by describing [in his poetry ] such events as Krsna’s theft of 
the Gopis’ clothes, etc. There consequently developed a 
split within Sankara’s school on account of the bhakti-oriented 
doctrines which he passed on to his disciples, the [devotional | 
group of Advaitins being known as “‘Bhagavatas’’, and the 
other as “‘Smartas’’. 

Of these, Sridhara is an adherent of the “Bhagavata”’ 
tradition. However, since he places special emphasis on 
Narayana, even in his Bhaégavata commentary, Jiva only 
follows him when he stresses that form of bhagavat which is 
taught in the Bhaégavata, and shows special devotion to him; 
Jiva does not accept Sridhara’s doctrines in their entirety. 

The same is the case with the qualified non-dualist and 
devotee of Narayana (Laksminatha), Ramanuja, who con- 
siders Narayana to be bhagavat himself. Ramanuja also con- 
siders the universe to be a transformation of the insentient 
portion of the Lord, but denies that prakrti is the material 
cause of the universe. The whole of Ramanuja’s doctrines 
are also not consistent with the significance of the Bhdagavata. 
However, by accepting certain portions of his views in this 
text, such as his refutation of Mayavada, his conception of 
the jiva, his belief in the reality of the universe, etc., Jiva has 
strengthened Ramanuja’s own position. 

Similarly, the doctrines of the dualist, Madhva, are not 
accepted in their entirety. According to Madhva, Visnu is 
bhagavat himself. Furthermore, since Madhva accepts Laksmi 
as Visnu’s principal fakti, he cannot consider the Gopis to 
represent the highest Saktis. Consequently we find in his 
bhasya that knowledge is the chief means to liberation, and 
that liberation is the highest goal of life. Jiva does, however, 
accept certain of Madhva’s doctrines, such as the belief that 
bhagavat possesses attributes, that prakrti is eternal, that the 
universe is a transformation of prakrti and, thus, real, and that 
the jiva, being a peripheral portion of brahman, is distinct 
from brahman. 'The major difference between Jiva and Ma- 
dhva lies in the fact that Madhva does not consider prakrti 
to partake of the nature of brahman. 

The Dvaitadvaitavada of Bhaskara, on the other hand, 
which maintains that the universe is a transformation of the 
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Sakti inherent in brahman, and that this fakti is identical 
with prakrti, composed of the three gunas, is consistent with 
Jiva’s own position. 

All of these are noble doctrines, since it is said, ‘“They 
worship bhagavat, following a variety of different teachers.” 
But the doctrines of Mahaprabhu Caitanya are superior to 
all since they represent an assemblage of the essential features 
of all the other schools. Thus, just as Madhva, though a dis- 
ciple of Sankara,? initiated his own independent sampradaya 
by writing commentaries on the Brahmasitra, etc., after join- 
ing the Brahma Sampradaya, so also Krsna Caitanya, though 
himself an avatara of bhagavat, accepted the indispensability 
of having a guru and belonging to his sampraddaya,? and ini- 
tiated his own school through Advaitacarya and other inti- 
mate associates. At his own command, his doctrines were 
put into concrete form by the Gosvamins; but in the case of 
Jiva, rather than compose a new Brahmasiira commentary, 
he chose to interpret that commentary which the Lord 
Narayana himself taught to Brahma, namely the Bhdgavata 
Purdna.* 5 


It is difficult to say anything specific about Radhamohana’s 
own philosophical views based on his Tattvasandarbha commen- 
tary. For the most part, Radhamohana limits himself to the 
task of elucidating the text, which he does ina clear and 
straightforward manner. His commentary reveals a thorough 
familiarity with the Upanisads and the doctrines of Advaita 
Vedanta, as well as with the Puranas of his school, and is 
written in a lucid and sensitive fashion, sharply contrasted to 
the ironic, polemical style of Baladeva. 

Considering the many merits of Radhamohana’s Tativa- 
sandarbha commentary, it is not a little surprising that it has 
achieved such a meagre popularity. None of the early editions 
of the text includes his commentary, and in the edition of Nitya- 
svaripa Brahmacari which contains the commentaries of both 
Baladeva and Radhamohana, the interpretations of Baladeva 
are almost exclusively followed in the Bengali translation of 
the text, and no mention is made of any contradictions between 
the two commentators. 

The explanation for Radhamohana’s relative lack of impor- 
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tance, both within the Gaudiya Vaisnava school and without, 
can probably be traced to the continuing role of Vrndavana 
to dictate the official doctrine of the school through the 18th 
century. It is not known how many years passed between 
Baladeva’s Govindabhasya and his Tativasandarbha commentary, 
but it may be assumed that by the time he wrote the latter 
work, he had already attained the enviable position of leader- 
ship within the Vrndavana Gaudiya community, and that his 
writings were then unquestionably accepted as authoritative 
statements of Gaudiya Vaisnava doctrine. 

Radhamohana’s Tattvasandarbha commentary, written prob- 
ably within half a century of Baladeva’s, thus had little chance 
of wide-spread acceptance, despite the fact that his views on 
the independence ofthe Caitanya tradition must have been 
well-appreciated by many Gaudiya Vaisnavas, particularly 
those living in Bengal, far from the sectarian squabbles of 
Vrndavana and Jaipur. It is a matter of regret that, as a result 
of his attempt to defend a tradition based on the writings of 
the Vrndavana Gosvamins and on the traditional biographies 
of Caitanya, Radhamohana has suffered the fate of being 
almost wholly ignored as a philosopher of any merit within the 
Gaudiya Vaisnava school. Asa result, his commentary on the 
Tattvasandarbha occupies a place of very little importance 
within the present-day school, and next to nothing is known 
about Radhamohana himself. 

In addition to his Tattvasandarbha commentary, Radha- 
mohana also wrote a commentary on the Bhdgavata Purana, 
entitled Dipani, which is allegedly based on the commentary 
of Sridhara, as well as a commentary on Raghunandana’s 
EkddaSitattva. Umesh Mishra calls Radhamohana a “19th 
century Naiyayika’”’ and credits him with a work on Nyaya 
entitled Tativadipika, a Nydyasiitravivarana’, and a sub-com- 
mentary on Haridasa’s commentary on Udayana’s Kusu- 
mafyuli, entitled Vyakhyaprakasa. (Mishra: 1966: 450) 


NOTEs 


1. kaliyugapavandvatarasrimadadvaitakulodbhavasriradhamohanagosvamibhattacar- 
yakrta tattvasandarbhatippani sampiraal 
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2. The reference to Madhva’s discipleship with Sankara is based on Jiva’s 
own statements in Tattvasandarbha 24 and 28. (Cf. section 24, footnotes 4, 5, 
and 8 of this work for a discussion of this controversial point.) 

3. The reference here is almost certainly to Caitanya’s sannydsa initiation 
with Kesava Bharati, although some maintain that it isto his mantra initia- 
tion with Madhavendra Puri. (Cf. T. S. 28, footnote 4 for a discussion of this 
question.) 

4, Many of the points raised by Radhamohana in this portion of his com- 
mentary have specific reference to Jiva’s own remarks in the text of the Tattva- 
sandarbha, and their full significance will be better: appreciated when read in 
their proper context. The Sanskrit for this portion of Radhamohana’s com- 
mentary may be found in the Acyutagranthamala edition of the Tattvasandarbha, 
pp. 79-80. 

5. First published serially in the periodical, “Pandit”, between the years 
1901-1903, and reprinted in Benares in 1903. 


CHAPTER V 


TATTVASANDARBHA : 
PRELIMINARY REMARKS 


Jiva’s Tattvasandarbha forms the first volume of his six-part 
Bhdagavatasandarbha, or Satsandarbha. As the title of the work 
suggests, the Bhdagavatasandarbha is a compilation (literally, 
a ‘‘stringing together’’) of carefully selected verses from the 
Bhagavata Purana, arranged and interpreted in sucha fashion 
as to constitute a comprehensive philosophical system. As 
the first volume of this work, the Tattvasandarbha serves as an 
introduction to the work as a whole, and also contains a 
brief summary of the doctrines found in the other five 
volumes. 

The Tativasandarbha may be broken down into two main 
segments: a pramdnakhanda, in which Jiva ascertains the stan- 
dards of knowledge to be used in the text; and a prameya- 
khanda, in which these standards are employed to determine 
the philosophical questions under discussion. 

Jiva opens the work with a series of mangala verses to Cai- 
tanya, Rupa, and Sanatana, and then explains the circum- 
stances which led to the writing of the Bhdgavatasandarbha. 
Jiva writes that the original version of these sandarbhas had 
been composed earlier by ‘‘a certain Bhatta from South 
India’’, presumably Gopala Bhatta, one of the six Gosvamins, 
and that Ripa and Sanatana had urged Jiva to make some 
revisions and additions to the original text. Since Jiva ac- 
knowledges his debt to Gopala Bhatta at the commencement 
of each of the six sandarbhas,* it is likely that an earlier version, 
or at least outline, of the text did exist, although it is almost 
certain that Jiva, out of a sense of humility, has significantly 
de-emphasized his role in the authorship of this work. Jiva also 
makes the first of several statements here acknowledging his 
debt to the earlier Vaisnava dcdryas, whom he identifies in 
Sarvasamvadini as Ramanuja, Madhva, Sridhara, and others. 
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Section 8 of the text is composed of what appears to be a 
simple mangala verse dedicated to Krsna, but which, as Jiva 
himself notes, represents a concise statement of the essence of 
the Bhdgavatasandarbha. The verse is based on the famous 
lines from the Bhdégavata (1/2/11): ““That non-dual conscious- 
ness which the knowers of truth (éativa) consider truth is 
designated brahman, paramadiman, and bhagavat.’* The tativa 
which forms the subject of this first sandarbha and after which 
it takes 1ts name is none other than the non-dual conscious- 
ness mentioned in the first line of this verse, and the following 
three sandarbhas, the Bhagavat, Paramatma, and Krsna sandarbhas, 
are all elucidations of this same éafiva from different points of 
view. 

Section 9 contains a statement of the anubandhas, the prelim- 
inary questions which are considered necessary prerequisites 
for works of this kind, namely: 1) the subject matter of the text 
(the sambandha), which is the tativa mentioned above; 2) the 
purpose of the text (the prayojana), which is to instill love of 
God in the aspirant who reads it; and 3) the means of attain- 
ing this aim (the abhidheya), which is devotional practices as 
set forth in the Bhdgavata.* Thus, the first four sandarbhas, 
as previously mentioned, deal with the sambandha, the fifth, or 
Bhaktisandarbha, deals with the abhidheya, and the sixth, or Priti- 
sandarbha, deals with the prayojana. 

Jiva then begins his investigation of the question of pramdna 
in order to discover the authority on which these questions may 
be determined. After first ruling out the possibility that sense- 
perception, inference, or related means of knowledge can be 
relied upon in deciding metaphysical questions, Jiva turns his 
attention to Sabdapramana (valid testimony or revelation). 
According to Jiva, the authority of the Vedas stems from the 
fact of their divine origin. Since, he maintains, the Puranas 
and Itihasa are also divine in origin, their authority is to be 
considered equal to that of the Vedas. Jiva supports this prop- 
osition with numerous quotations, mostly from the Puranas 
themselves, but also from the Upanisads. 

Having established the authoritative nature of the Puranas 
and Itihasa, Jiva proceeds to point out the advantages which 
they enjoy over the Vedas, namely that they are easier to com- 
prehend, are available in their entirety, and are better suited 
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to the present age. And of all the Puranas and Itihasa, the 
Bhagavata Purana, Jiva claims, is best able to determine meta- 
physical or spiritual questions. Jiva’s arguments in favor of 
the pre-eminence of the Bhdgavata are based mainly on some 
unidentified verses from the Garuda Purdna which describe the 
Bhagavata as representing a commentary on the Brahmasiitra, 
demonstrating the significance of the Mahabharata, explaining 
the Gayatri, and supplementing (or fortifying) the Vedas.‘ Jiva 
thus justifies his decision to rely on the Bhdgavata not only as his 
sole authority for this work, but also for its subject matter. As 
he explains in section 27, his own words are meant to introduce 
and explain the words of the Bhdgavata, just as the various siitras 
of the Brakmasiitra serve the purpose of introducing the different 
Upanisadic verses indicated by them. 

Towards the end of the pramanakhanda (secs. 23-28), Jiva dis- 
cusses the origin of the Bhagavata commentary tradition and the 
procedures to be followed by him in his own interpretations of 
the Bhdgavata verses. According to sections 23 and 24, Sankara 
knowingly expounded the false doctrine of Mayavada at the 
express command of Visnu, so that beings would remain deluded 
and the present cycle of creation would continue. Sankara, 
being an avatara of Siva and a devotee of Visnu; could not, how- 
ever, bring himself to apply the same distorted interpretation 
to the Bhdgavata, the most beloved text of Visnu, and thus re- 
frained from writing a commentary on. it. Some of Sankara’s 
disciples, however, understood the doctrine of Mayavada to rep- 
resent Sankara’s actual beliefs, and composed commentaries 
on the Bhdgavata from the Advaitic point of view. Madhva, 
characterized by Jiva as one of Sankara’s disciples, realized the 
mistake his fellow disciples had made, and wrote a commentary 
of his own representing the actual import of the Bhdgavata as 
understood by Sankara. 

In addition to crediting Madhva with originating an authen- 
tic commentary tradition on the Bhdgavata, Jiva also claims to 
have cited certain scriptural verses from the writings of Madhva 
which he was unable to see in their original form.® However, 
when it comes time to acknowledge the earlier philosophers who 
have influenced Jiva, only the names of Sridhara and Rama- 
nuja® are explicitly stated. Jiva writes in section 27 that he will 
follow the Bhégavata commentary of Sridhara, but only when it 
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represents the purely ‘“‘Vaisnava’’ point of view. Otherwise, 
he claims to follow the views of Ramanuja or, if necessary, to 
give new interpretations based on the natural sense of the 
Bhagavata. 

After completing the introductory portion, Jiva opens the 
text proper with a handful of verses from the Bhdégavata describ- 
ing the origin of that Purana. According to Bh. P. 1/7/4-11, 
Vyasa, while seated for meditation one day, attained the state 
of perfect concentration of mind known as samadhi,’ and had 
the vision of the supreme purusa and maydé. He also realized that 
the individual, suffering because of the deluding power of maya, 
can put anend to his misery by developing devotion for Krsna. 
Vyasa then composed the Bhdgavata in order to teach this truth 
to mankind. Later, he taught the Bhdgavata to his all-renounc- 
ing son, Suka, who thereafter studied it daily. 

Jiva discusses these eight Bhdgavata verses in sections 29-49, 
in terms of the categories, sambandha, abhidheya, and prayojana. 
In the course of this discussion, Jiva offers refutations of the Ad- 
vaitic doctrines of Pratibimbavada and Paricchedavada, and 
states his own position of Acintyabhedabhedavada which 
attempts to reconcile both the dualistic and non-dualistic 
standpoints. This section also represents a brief summary of the 
ideas found in the remaining sandarbhas. 

Jiva then begins his treatment of the tattva, or philosophical 
principle, which is the actual subject matter of this first sandarbha. 
The ¢ativa, described in section 51 as non-dual consciousness, is 
first considered from the individual, or vyasti, point of view as 
representing the essential nature of the individual soul, and then 
from the aggregate, or samasti, point of view as representing the 
ground of the universe (the dfraya). 

Since the dSraya principle is described in the Bhdgavata as the 
tenth and final characteristic of a Mahapurana, Jiva next dis- 
cusses all ten topics one after the other, in order to show that the 
first nine ultimately serve the purpose of clarifying the meaning 
of the tenth, which represents the true import of the Bhdgavata. 
Finally, Jiva returns to the individual point of view to show that 
the same dSraya principle which constitutes the ground for the 
universe is also the ground for the individual souls, dwelling 
within all beings as the inner controller. 

The Tattvasandarbha has been edited several times, either by 
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itself or together with the five other sandarbhas which collectively 
constitute the complete Bhaégavatasandarbha. A chronological list 
and description of these various editions is given below, based 
in part on the list given by Sitanath Goswami in the introduction 
to his edition of the Tattvasandarbha (1967: xxiii) : 

1) $afsandarbha: Edited and translated into Bengali by Rama- 
narayana Vidyaratna, with Baladeva’s commentary; printed 
in Berhampur, Bengal in 1882 and reissued in 1956, also in Ber- 
hampur, published by Syamasundara Misra. 

2)  Sribhdgavatasandarbha: Edited by Syamalala Gosvami, Cal- 
cutta, 1900; includes Baladeva’s commentary. 

3) Tattvasandarbha: Edited, published, ‘and translated into 
Bengali by Satyananda Gosvami, Calcutta, 1912; also includes 
Baladeva’s commentary. 

4) Tattvasandarbha: Edited and translated into Bengali by 
Nityasvaripa Brahmacari and Krsnacandra Gosvami, published 
by Sacindramohana Ghosa, Calcutta, 1919; contains commen- 
taries of Baladeva and Radhamohana, as well as the corres- 
ponding portions of Jiva’s Sarvasamvadini. 

5) Tattvasandarbha: Edited by Gaurkisor Gosvami, Calcutta, 
1938 ; includes the editor’s own Sanskrit commentary, the Svarna- 
lata, as well as an English introduction. 

6)  Tativasandarbha: Edited by Puridasa Mahagaya, Calcutta, 
19515 

7)  Tattvasandarbha: Published by the Acyutagranthamala- 
karyalaya, Varanasi, 1957; includes commentaries of Baladeva 
and Radhamohana. 

8) Tattvasandarbha: Edited by Sitanath Goswami, Jadavpur 
University, Calcutta, 1967; includes Baladeva’s commentary 
and notes from Radhamohana’s commentary, as well as intro- 
duction and notes in English. 

Of the above mentioned editions, that of Puridasa comes 
closest to representing a complete critical edition, although here 
also not all variant readings are mentioned. Seven different 
manuscripts and each of the five editions previous to his were 
consulted by the editor, and the variant readings which are given 
are all listed according to manuscript or edition. 

The edition of Nityasvaripa Brahmacari and Krsnacandra 
Gosvami, while not based on as many manuscripts, also gives 
variant readings, as well as readings attested to by Radha- 
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mohana’s commentary but not found in available manuscripts. 
The Bengali translation is extremely faithful to the text, and the 
notes from the editor helpful, although critical discussions regard- 
ing textual problems and the variant interpretations of the 
commentators are generally absent. 

Sitanath Goswami’s edition is the only available edition of the 
Tattvasandarbha with English notes. Although variant readings 
have also been noted here, the editor has unfortunately failed 
to consult the earlier edition of Puridasa, and consequently 
his edition is not based on some of the more reliable manuscripts. 
The comments of the editor are often quite helpful, although not 
altogether reliable throughout.® 

Since several editions of the Tattvasandarbha are still available, 
and since most of the variant readings of the text are either trivial 
or obvious scribal errors, it has not been felt necessary to prepare 
a new critical edition. However, since no single edition has been 
followed exclusively, and since the most reliable edition, that of 
Puridasa, is no longer in print, we have decided to present the 
Sanskrit text along with the English translation and notes. The 
readings adopted by Puridasa will be generally accepted, and 
variant readings will be mentioned only in cases where the com- 
mentators differ as to the original text, or where the meaning is 
significantly affected. Some variations also exist regarding the 
division of the sections, or anucchedas, of the text, and in this re- 
gard the division and numbering adopted by Sitanath Goswami 
will be followed, being the system most commonly adopted by 
the other editors. 

It will be our policy in this section to restrict ourselves mainly 
to the remarks found in the commentaries of Baladeva and Ra- 
dhamohana, as wellasto relevant portions of Jiva’s Sarvasamvdadini, 
Sridhara’s Bhagavata commentary (the Bhdvarthadipika), and 
Krsnadasa Kaviraja’s Caitanya Caritamria. We will offer our own 
comments only when necessary to clarify certain portions of the 
text or commentaries, or to emphasize points crucial to this study. 
Aside from noting instances where Jiva deviates from his own 
claims to follow the interpretations of Sridhara or the natural 
sense of the Bhdgavata, no attempt will be made in our notes to 
critically evaluate the relative merits of Jiva’s philosophical 
system, such comments being reserved for the conclusion of this 
study. ‘ 
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1, Each of the remaining five sandarbhas opens with the following verse: 
tau santosayata santau Srilariipasandtanau | 
daksinadtyena bhattena punar etad vivicyate |] 
“Moreover, this has been declared by the Bhatta from the South, bringing 
contentment to the venerable pair, Ripa and San4tana.”’ 
2. vadanti tat tattvavidas -tattvam yaj jitanam advayam | 
brahmeti paramatmeti bhagavan iti Sabdyate || 

3. The terms abhidheya and prayojana are used by Jiva in a special sense, 
corresponding to the notions of sddhana and sdédhya, or means and ends. The 
same usage is also found in the Caitanya Caritamria and seems to be peculiar to 
the Gaudiya Vaisnava school. 

4. These verses occur in section 21 and are explained in sections 21-23. 
They are also found in Krsnadasa’s Caitanya Caritamrta (m. 25/137) and in the 
Haribhaktivilasa (10/283). Though some of the most important verses for the 
Gaudiya Vaisnavas, they are nowhere identified by chapter and verse number, 
and are presumably not found in current editions of the Garuda Purdna. It is 
possible that these are some of the verses which Jiva had seen in the writings 
of Madhva, although some have taken a more skeptical attitude. Rammohan 
Roy writes in his essay Gosvamir Sahita Vicdra (‘Discussion with a Gosvamin’”’): 

In our country there is practically no reliable tradition regarding the 
transmission of Puranas, and one could easily compose Puranic verses 
in simple Sanskrit. Taking advantage of this fact, the Vaisnavas of 
this region have composed verses, attributing them to the Garuda Purana, 
in order to have an authority for calling the Bhagavata a commentary 
[on the Brahmasitra]... (Rammohan: 1815: 49-50) 

5. §. K. De writes in this regard: 

It is well-known that Madhva, in his voluminous writings, quotes 
many Sruti and Purana passages which are unknown and have re- 
mained untraced; and it is often suggested that the passages are 
fabricated. (De: 1961: 412) 
Cf. also Sharma: 1960: 112, for a defence of Madhva against such denouncers, 
chief of whom seems to have been the Advaitin, Appayya Diksita. 

6. Itis curious that Jiva specifically mentions the name of Ramanuja here, 
since he is not known to have written any work on the Bhagavata, or even to 
have mentioned the Purana in any of his philosophical works. Tne idea seems 
to be that Jiva will apply some of the doctrines of Ramanuja found in his 
Brahmasiira commentary and other writings to the verses of the Bhagavata. 

7. The term samadhi is used in Vedanta and Yoga to signify the steady 
and concentrated dwelling of the mind on a single object. In devotional liter- 
ature, however, the term is used to indicate the absorption of the mind in a 
spiritual mood, wherein one communes with the object of his devotion, and 
enjoys visions and experiences, all of which are considered to be objectively real 
and to represent direct communication with the divine. Thus, the vision which 
Vyasa had prior to his writing of the Bhagavata is considered by Jiva to be suffi- 
cient grounds for classifying the Bhégavata as revealed literature. It should also 
be noted that the description of Vyasa’s samadhi is only one of several different 
versions of the origin of the Bhagavata. Other descriptions show Vy4sa receiv- 
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ing asummarized version of the Bhégavata directly from the divine sage Narada, 
who himself heard it either directly from Narayana, or through his father, 
Brahma. (Cf. Tagare: 1976: xxxviii for a discussion on the transmission of the 
Bhagavata to Vyasa.) 

8. The author of Svarnalata has generally followed Baladeva’s interpre- 
tations, without, however, attributing the same importance to Madhva. Ac- 
cording to the introduction of his edition, Gaurkisor’s real intention was to 
comment on the whole of the Bhagavatasandarbha, although the remaining por- 
tions, if written at all, do not seem to have ever been published. 

9. Examples of this are: the statement that there are four anubandhas 
(p. xvii), that there are only two commentaries on the Tattvasandarbha(p. xxi), 
that Caitanya declared his philosophical ideals to be “‘closely similar” to those 
of Madhva (p. 61), that the category of vifesa is logically equivalent to that of 
acintyagakti (p. 116), etc. 


CHAPTER VI 


TATTVASANDARBHA : 
TEXT, TRANSLATION, NOTES 


Srikrsno jayati / 
Krsna reigns supreme ! 


« 


1) krsnavarnam tvisakrsnam sangopangastraparsadam / 
yajfiair sankirtanaprayair yajanti hi sumedhasah // 


1) ‘‘The wise worship Krsna Caitanya,} whose complexion 
is fair? due to its brilliance, and who is accompanied by his 
‘limbs’, ‘ornaments’, ‘weapons’, and attendants,? through sacri- 
fices consisting chiefly of singing the praises of the Lord.*’ (Bh. P. 


11/5/32) 


1. krsnavarnam : Although the primary meaning of this compound is “‘dark- 
complected”, apparently referring to Sri Krsna, Jiva ignores this interpreta- 
tion, and offers a series of alternate explanations in S. S., all of which identify 
Caitanya as the object of worship in this Bhagavata verse. 

This verse, which incidentally occurs five times in C. C. as well, represents 
the conclusion of Karabhajana Muni’s reply to the query of King Nimi (Bh.P. 
11/5/19) regarding the different forms the various avatdras will assume in the 
different yugas, and how they will be worshipped in each. Karabhajana, hav- 
ing already described the avatdras of the first three yugas (as white, red, and 
dark respectively), uttered the above-quoted verse as his description of the 
avataéra of the fourth, or Kali Yuga. 

According to Sridhara, the verse in question refers to the dark-skinned 
Krsna. He writes, ‘“‘With this (statement), he demonstrates the supremacy of 
the Krsna avatdra in the Kali Yuga.’’ (anena kalau krsnavatérasya pradhdnyam 
darSayati | ) And as Jiva himself points out, the belief in a Krsna avatara in the 
Kali Yuga is supported by the Visnudharmottara, among other scriptures, which 
maintains that the Dvapara Yuga avatara will be “‘(green) like the wings of 
a parrot” (sukapaksavarpa), and the Kali Yuga avatéra “‘(dark) blue like a 
rain cloud” (nilaghanavarna). 

Jiva nevertheless maintains that the belief in a Krsna avatdra in the Kali 
Yuga is untenable, based primarily on Bh.P. 10/8/13, which states: “In the 
previous yugas, (bhagavat) assumed bodies of three different colors, white, red, 
and yellow. Now (in this yuga), his complexion has become dark.” (dsan 
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varnds trayo hy asya grhnato *nuyugam tanuh | Suklo raktas tatha pita idanim krsnatam 
gatah || ) Jiva explains the word idanim (“‘now’’) as referring to the Dvapara 
Yuga, well-known as the appointed period for the advent of Krsna, a fact 
which is also verified by Karabhajana’s depiction of the Dvapara Yuga avatara 
as “dark in color ({yéma), clad in yellow garments, etc.”” Since the white and 
red avatéras belong to the first two yugas, Jiva concludes by a process of elimi- 
nation that the yellow, or fair-complected, avatéra (namely Caitanya, famed 
for his golden complexion) belongs to the present Kali Yuga. The fact that 
the yellow-skinned avatara is spoken of as belonging to an earlier yuga is ex- 
plained by Jiva as referring to the Kali Yuga from the previous cycle which, 
presumably, followed the same pattern as the present one. Thus, having demon- 
strated, to his own satisfaction at least, the unacceptability of the primary mean- 
ing of krsnavarna as referring to the dark-skinned Krona, Jiva proceeds with 
his own explanations. 

In the first of Jiva’s interpretations, he explains the word varna as indicating 
not “color”, but “syllable”, and consequently analyses the compound krsna- 
varna as meaning “he whose name contains the two syllables kr and sna, namely 
Krsna Caitanya.” (krsnety etau varnau yatra yasmin Srikrsnacaitanyadevandmni...) 
Or the compound may mean ‘“‘he who spreads the fame (varpayati) of Krsna” 
or “‘the preceptor of knowledge of Krsna.” As a fourth option, Jiva utilizes 
the more obvious meaning, ‘“‘dark-complected’’, and explains that Caitanya 
appeared in that form, i.e. as the “dark-skinned Syamasundara”, to a few rare 
souls (such as Ramananda; cf. C. C. m. 8/267-68), while all others saw him as 
fair. (sarvalokadrstav akrsnam gauram api bhaktavisesadrstau. . .krsnavarnam tadrsusya- 
masundaram eva santam ityarthah | ) 

Baladeva understands the compound &rsnavarna in its primary sense, as 
meaning ‘‘whose complexion, or color, is dark’, but adds that the implied 
meaning is “dark within’’, referring to Caitanya who, though fair in complex- 
ion, is in reality identical with the dark-complected Krsna. (krsno varno riipam 
yasyantar itisesah) B.D.’s interpretation is based on the belief that the verse imme- 
diately following this one in Tativasandarbha (T.S.2), represents Jiva’s actual 
understanding of this Bhagavata verse. This idea is also found in C. C. 4.3/79-80, 
in which T. S. 2 is quoted as part of K. K.’s explanation of Bh.P. 11/5/32. 

2. akrsnam: Jiva glosses akrsna (literally ‘“‘non-dark’”’) as gaura, a term 
which means “fair in compJexion’’, and isa common epithet of Caitanya. 

According to Sridhara, the adjective akrsna implies that Krsna’s complex- 
ion, though dark, shines brightly “like a sapphire, dark in color but brilliant 
in lustre” (indranilamanivad ujjvalam). He also considers the variant reading, 
tvisa krsnam, in which the two words are not joined by sandhi, giving the mean- 
ing “The wise worship Krsna, who is dark in color...” 

3. sdngopangdastraparsadam : In its primary sense, this expression refers to 
the various characteristics or adornments traditionally associated with avataras, 
such as a specific number of limbs (azga)—both the Krta and Tretaé Yuga 
avataras are “‘four-armed”’—divine ornaments or embellishments (updiiga)— 
the Krta Yuga avaidra wears a string of Rudraksa beads, and the Dvapara 
Yuga avatéra bears the mark Srivatsa—divine weapons (astra) such as a 
discus or mace, and a retinue of companions or attendants (parsada). Thus, 
Sridhara understands ufdziga as referring to Kaustubha, a jewel worn on Krsna’s 
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chest, astra as referring to his discus known as Sudarsana, and parsada to his 
attendants such as Sunanda. 

Since such outward signs of divinity were, for the most part, not seen in 
Caitanya, Jiva gives a figurative interpretation to this expression. He writes, 
“Caitanya’s only weapons are his limbs, since they are so charming, and his 
embellishments, since they are so majestic. And since they unfailingly accom- 
pany him, they may also be considered his companions.” (tathdngdni para- 
mamanoharatvad updngani bhitsanadini mahaprabhdvavattvat tany evdstrani sarvadai- 
kantavasitvat tany eva parsadah) : 

Jiva offers a second interpretation which identifies Advaitacarya and such 
other great souls as Caitanya’s “limbs” and “ornaments”. This latter inter- 
pretation is taken up in C. C. where Advaita and Nityananda are identified 
as Caitanya’s two “limbs”, and Srivasa and others as his attendants. (a. 3/ 
71, 74) B. D. likewise considers Advaita and Nityanarida to be Caitanya’s two 
“limbs”, and calls Srivasa and others his ‘“‘ornaments”, the names of bhagavat 
his weapons, since they pierce through ignorance, and Gadadhara, Govinda 
and others his retinue. 

4. sankirtanaprayair : Jiva understands this as a reference to the mode of 
worship made famous by Caitanya and his followers, and describes it as “‘the 
joy of gathering together in a large group and singing the praises of Krsna.” 
(sankirtanam bahubhir militod tadganasukham Srikrsnaganam) 

It may also be noted that Jiva, in his opening remarksin S. S., eulogizes 
Caitanya as “the presiding deity for the thousands belonging to his own sam- 
pradaya’’ (svasampradayasahasradhidaivam). B. D., on the other hand, indicates 
his reverence for Madhva in his opening verses, as well as his animosity towards 
the doctrines of Advaitavada. He writes, “Glory to Ananda Tirtha (Madhva), 
who, like the sun, has violently destroyed the doctrine of Mayavada, which is 
like a mass of darkness, with the burning rays of Vedic utterances, and who has 
taught the world devotion to Visnu.” (mdydvadam yas tamahstomam uccair nasam 
ninye vedavdgamsujalaih | bhaktir visnor darSita yena loke jivdt so ‘yam bhanur dnanda- 


tirthah |/) 


2) antahkrsnam bahirgauram darsitangadivaibhavam / 
kalau sankirtanadyaih smah krsnacaitanyam aéritah // 


2) We take refuge in Krsna Caitanya in the Kali Yuga by 
means of sankirtana etc.—in him who is dark (Krsna) within and 
fair (Gaura) without, and whose “‘limbs”’ etc. reveal his divine 


nature. 


As mentioned earlier, B.D. considers the significance of this 
verse to be identical with that of the preceding verse. He writes, 
‘On the pretext of commenting on the verse beginning krsnavar- 
nam, Jiva actually relies on its meaning for his own verse.” 
(krsnanarnapadvavyakhydvyajena tadartham a@$srayati—aniar ttt) 
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Radhamohana writes that this verse “‘pays reverence to 
Krsna, who incarnated with a fair complexion, i.e. as Gaura, 
in order to initiate a sampraddya dedicated to his own 
worship.”’ (svabhajanasya sampraddyapravartandydvatirnam gau- 
raripena Ssrikrsnam pranamati | ) 


3) jayatam mathurabhimau Srilartpasanatanau / 
yau vilekhayatas tattvam jfiiapakau pustikam imam // 


3) May Rupa and Sanatana reign supreme in the land of 
Mathura, the two preceptors of the highest truth, at whose be- 
hest this book is being written. 


4) ko’pi tadbandhavo bhatto daksinadvijavamSajah / 
vivicya vyalikhad grantham likhitad vrddhavaisnavaih// 


4) Accertain friend of theirs,! a Bhatta? born in the line 
of South Indian br@hmanas, had written a book after studying 
the writings of the eminent Vaisnavas.? 


1. tadbandhavah : According to B. D., the pronoun taf refers to Ripa and 
Sanatana (tayo ripasandtanayor bandhuh). 

2. bhattah : This term is used both in a general sense, as referring to a learn- 
ed brahmana, and as a specific title or proper name. B. D. identifies this Bhatta 
as Gopala Bhatta, the only one of the six Gosvamins to have come directly from 
South India. According to C. C., he was born in Sriramgam, and had the 
privilege of a four month visit by Caitanya during the latter’s tour of South 
India. 

3. urddhavaisnavaih: These “eminent Vaisnavas” are identified by Jiva as 
Ramanuja, Madhvacarya, Sridhara Svamin, etc. B.D., however, simply writes 


“Sri Madhva etc.” 


5) tasyadyam granthanalekham krantavyutkrantakhan- 
ditam / 
paryalocyatha paryayam krtva likhati jivakah // 


5) Now, Jiva,! having noticed that while some portions of 
this text were in proper order, others were not, and still others 
were missing completely, will now write it out in proper se- 
quence. 
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1. jivakah : Out of a sense of humility, Jiva refers to himself with a term 
which also carries the meaning of “a simple soul”. — 


6) yah srikrsnapadambhojabhajanaikabhilasavan / 
tenaiva drsyatam etad anyasmai sapatho ’rpitah // 


6) May this be seen by him alone whose chief desire is to 
worship the lotus feet of Krsna. All others are debarred.! 


1. Sapatho ’rpitah : This expression literally means “‘a curse is cast upon 
them’’. However, as B. D. explains, this prohibition is meant for their own good, 
since the study of this text by those without devotion would not conduce to 
their welfare; the prohibition is not made out of fear of criticism of the text. 
(...tasyamangalam syad iti tanmangalayaitad na tu granthavadyabhayat |) 


7) atha natva mantragurin gurin bhagavatarthadan / 
Sribhagavatasandarbham sandarbham vasmi lekhitum// 


7) Now, having paid homage to the Mantra-gurus, the 
preceptors who elucidate the meaning of the Bhagavata, I wish 
to write this treatise, the Bhdgavatasandarbha. 


8) yasya brahmeti samjfiam kvacid api nigame yati cin- 
matrasattapy amso yasyamégakaih svair vibhavati 
vasayann eva mayam pumams ca / 
ekam yasyaiva rupam vilasati paramavyomni nara- 
yanakhyam sa srikrsno vidhattam svayam iha bhaga- 
van prema tatpadabhajam // 


8) May Krsna, whose being is consciousness itself and 
who is designated brahman in certain Sruti texts,! a portion of 
whom manifests? as his own partial incarnations’? and rules 
over maya as the purusa*, and who, in his principal form, goes 
by the name, Narayana,® and sports® in Paramavyoman’— 
may that Krsna, bhagavat himself? bestow the boon of 
preman® on those here who worship his feet. 


1. nigame : The Sruti texts referred to here are identified by Jiva, B. D., 
and R. M. as Upanigadic mantras such as satyam yitdnam anantam brahma | 
(“Brahman is truth, knowledge, and infinity.” Tai. U. 2/1/1). B. D. also men- 
tions the phrase from the Kajha Upanisad, astity evopalabdhavyah | (“It should be 
realized simply as existing.” Ka.U. 2/3/13). It is significant that all three 
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commentatots cite verses in which the dnanda, or blissful, aspect of brahman is 
not mentioned, since, according to Gaudiya Vaisnava thought, this quality is 
most fully manifest in bhagavat, and conspicuously absent in brahman. 

2. vibhavati: R.M. explains this simply as “manifesting in various forms” 
(vibhavati vividho bhavati |). B. D., however, understands this verb in a technical 
sense as indicating the manifestation of a special type of avatdra known as 
vibhava (or vaibhava), described as being identical in essence with bhagavat, 
but possessing a lesser degree of power. (vibhavasamjitakdn lildvataran prakataya- 
tityarthah) 

3. amsakaih svaih: Jiva explains this as meaning “‘ir. the form of lildvatéras 
and gundvataras.”” The former category includes the twenty-two avatdras men- 
tioned in the first skandha, third adhydya of the Bhaégavata, the fourteen manvan- 
tardvataras, the four yugdvatdras, and numerous minor avatdras, alluded to in 
Bh.P. 1/3/26 (avatar hy asankhyeva...). The gundvataras are Brahma, Visnu, and 
Siva, representing the rajoguna, sattvaguna, and tamoguna respectively, based on 
their respective functions of creation, preservation, and dissolution. 

R. M. interprets this phrase to mean, “He manifests, through association 
with the gunas of prakrti, with the characteristics of jivas in consonance with his 
own true nature.” (tadgunayogena svair amSakaih svasvar iipabh ittajivatmadharmair 
vibhavati | ) The idea is that the avatdras bear the characteristics of living crea- 
tures, but without the attendant imperfections natural to them. 

4. puman : Jiva explains this term as referring to the purusa, the indweller 
of all, technically known as paramdiman. (fumén purusah sarvaniaryami paramdima- 
khyah |) B. D. understands this as a reference to the doctrine of the purusdvatara, 
a variation on the Narayaniya caturvyiha theory. He writes, ‘““Sankarsana, the 
thousand-headed purusa lying on the Ocean of Causality, is a partial aspect 
of Krsna, and the master of maya. He controls prakrtti who, being disturbed 
by his glance, creates the cosmic eggs. As the thousand-headed Pradyumna, 
he dwells within the cosmic eggs, half-filled with water, and manifests as Mat- 
sya etc.” (kdrandrnavasayi sahasrasirsa purusah sankarsanah krsnamsah prakrier bharta 
tam vase sthapayann eva svaviksanaksubdhayd tayandani srsjva tesam garbhesov ambubhir 
ardhapirnesu sahasrasirsad pradyumnah san svair amsakair matsyadibhir vibhavati...) 

The third purusdvatira is Aniruddha, the indweller of all beings; though 
not mentioned by name, he is referred to by Jiva in 8. S. as the antaryamin. 
Thus, the third pada of this verse in praise of the purusa, indirectly describes the 
three different manifestations of the purusa: 1) as the ruler of prakrti (Sankar- 
gana), 2) as the source of the various lildvatdras and gunavataras (Pradyumna), 
and 3) as the indweller of all beings (Aniruddha). 

5. ndrdvanakhvam: Narayana, described by Jiva as the ‘‘Lord of Vai- 
kuntha”’ and the ‘‘Consort of Sri”, is considered to be the highest of all partial 
manifestations of Krsna, fully endowed with all the lordly attributes 
(aisvarya), but lacking in the aspect of sweetness (mddhurya). 

6. vilasatt : B. D. understands this verb in a technical sense (as he did 
earlier with regard to the verb vibhavati) as referring to a special kind of ava- 
tara known asa vildsa, described as having “nearly the same attributes as 
bnagavat, but a different form etc.” (prdyas tatsamagunavibhatir akriyadibhir 
anyadrk tu vildsa iti) 

7. paramavyomni : Jiva identifies Paramavyoman (or Paravyoman) 
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with Mahavaikuntha, described in the Padma Purana as follows: “Between the 
Pradhana (mortal world) and Paramavyoman flows the holy Viraja River, 
rushing with the waters born of the vapor of the veddigas. On its bank lies 
the supreme, three-fold abode of Paravyoman, eternal, immortal, everlasting, 
and infinite.” (pradhdnaparamavyomnor antare virajd nadil vedangasvedajanitais 
toyath prasravita subha | tasyah pare paravyoma tripadbhittam sandtanam | amrtam 
Sasvatam nityam ananiam paramam padam || Pa.P. 255/57, 58) 

The following interpretation of these two verses is found in CG. G.m.21/42- 
53: ““The highest dwelling place, known as Goloka or Vrndavana, is a store- 
house of both lordly power and sweetness, compassion and the like. Beneath 
that, in Paravyoman, lies Visnuloka, the abode of Narayana etc. This is 
the middle abode of Krsna and the storehouse of the six lordly attributes. 
Below this, on the other side of the Viraja River, is the abode of the mortals, 
the numerous universes known (collectively) as Devidhaman.” 

B. D. describes Paramavyoman as being ‘“‘situated beyond the cight 
sheaths” (dvarandstakdd bahihsthe), a reference to the theory, elaborated on 
by Jiva in the Krsnasandarbha, that the fourteen mortal worlds are covered by 
eight sheaths corresponding to prakrti, mahat, ahankadra, and the five maha- 
bhitas, beyond which lie Siddhaloka (the abode of nirguna brahman), Paravyo- 
man, and Goloka, all on the far side of the Viraja River, or Karanasamudra 
(the Ocean of Causality). 

8. svayam...bhagavén : Jiva cites the well-known phrase from Bh.P. 
1/3/28, krsnas tu bhagavan svayam (‘‘but Krsna is bhagavat himself”) as his 
authority for this claim. The intention of the Bhadgavata verse mentioned by 
Jiva is to distinguish Krsna from the other avataras spoken of in this section 
of the Bhégavata, who are described as mere partial manifestations of the 
purusa, while Krsna is identified with bhagavat. Despite the fact that this 
verse represents the single instance in the Bhdgavata wherein Krsna is dis- 
tinguished from the other avatdras on such grounds, the Gaudiya Vaisna- 
vas consider it to have the highest authority and to take precedence over all 
statements in conflict with it. 

9. prema: Jiva characterizes preman as “unbounded love”’ (prityatifayam). 
It is considered by the Gaudiya Vaisnavas to be the highest goal of life, and, 
as such, is often called the paficamapurusartha, superior even to final liberation. 

As Jiva himself explains, T.S. 8 is not merely a mavgala verse dedicated 
to Krsna, but also a concise statement of the main ideas found in the entire 
Bhdagavatasandarbha. (sarvagranthértham sanksepena darsayann api mangalam 
Gcarati | ) R. M. writes that this section actually represents Jiva’s under- 
standing of the famous Bhdgavata verse 1/2/11 (cf. T.S.51) which forms the 
basis for the theory of the three-fold conception of Krsna as bhagavat, para- 
mdaiman, and brahman. 

According to this theory, brahman represents the unqualified aspect of 
Krsna, metaphorically spoken of as the glow emanating from Krsna’s body 
(words like tanubha, angakdnta, and angaprabha are used). Krsnadasa Kavi- 
raja compares the vision of brahman to looking directly into the sun with 
naked eyes and seeing only an undifferentiated brilliance, without being able 
to distinguish the sun’s own color, shape, etc. (carmmacakse dekhe yaiche siirvya 
nirovisesa | jiidnamarge laite nare tahara visesa |] C. C.4.1/13) While the Gaudiya 


dz JIVA GOSVAMIN’S TATTVASANDARBHA 


Vaisnava definition of brahman as pure, undifferentiated consciousness is 
not substantially different from that of the Advaitins, the Gaudiya Vaisnavas 
consider the concept of brahman to be an incomplete description of reality, 
and hence assign to it a lower position in their metaphysical hierarchy. 

Paramaiman is considered to be a partial manifestation of Krsna, insofar 
as he represents the ground for only the non-essential powers, known as the 
bahirangasakti, or external power (also called méydsakti), which gives rise to 
the phenomenal uriverse, and the Jlajasthasakti, or peripheral power (also 
called jivasakti), which gives rise to living beings. In addition, the paramdiman 
is also the source of the various avatdras, as well as the indweller and inner 
controller of all beings. 

The concept of bhagavat differs from that of paramdtman in that it describes 
the absolute in relation to its essential powers and attributes, the antaranga- 
Sakti (also known as the svaripagakti) alone, without reference to the uni- 
verse or its inhabitants. Bhagavat is distinguished from brahman in that he 
is not described as pure consciousness, but rather as a spiritual being (saccida- 
nandavigraha), identified as Krsna, who possesses infinite attributes, foremost 
of which is the Aladinisakti (the delighting power), represented by his eternal 
consort, Radha. 

The concepts brahman, paramatman, and bhagavat do not represent three 
distinct entities, but refer to one and the same reality as seen from three differ- 
ent aspects. As pure consciousness, this reality is termed brahman; as the 
ground for phenomenal existence, it is termed paramdtman; and in its essen- 
tial being, it is termed bhagavat. To continue with the metaphor of the sun, 
just as one can see the sun as undifferentiated brilliance, as the source of in- 
numerable rays, or as a Self-existent entity with its own essential characteris- 
tics, so can one view the one reality as brahman, paramdtman, or bhagavat. 

In the C. C., Krsnadasa Kaviraja explains these three concepts in terms 
of the different types of individuals who seek to realize them. He writes, 
“There are three types of sadhana by which one attains Krsna: jiana, bhakti, 
and yoga, each with its own characteristics. Bhagavat appears with three differ- 
ent natures in accordance with these three sddhanas. Bhagavat, paramdatman, 
and brahman—these are the three manifestations...On the path of jfana, he 
appears as the unconditioned brahman, on the path of yoga, as the indweller... 
following the path of passionate devotion (ragabhakt:), one attains bhagavat 
himself.”” (C.C.m.24/75, 76, 79, 81) 


9) athaivam sicitanam srikrsnatadvacyavacakatalaksana- 
sambandhatadbhajanalaksanavidheyasaparyayabhidheyatatp- 
remalaksanaprayojanakhyanam arthanam nirnayaya tavat 
pramanam nirniyate / tatra purusasya bhramadidosacatusta- 
yadustatvat sutaram alaukikacintyasvabhavavastusparsayog- 
yatvac ca tatpratyaksadiny api sadosani / 


9) Now, in order to determine the meaning of those topics 
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just alluded to!, namely: the sambandha, or relationship be- 
tween the topic under discussion, i.e. Krsna, and the medium 
through which it is expressed; the abhidheya,2?, or means, which 
is the worship of Krsna, taught in the form of scriptural in- 
junction; and the prayojana*, or goal, which is characterized 
by love of Krsna, the standard of valid knowledge’ will be 
duly. decided. 

Since people are subject to four kinds of defects,® confusion, 
etc., and more importantly, since they are incapable of grasp- 
ing the essentially supernatural and inconceivable reality, 
their sense-perception etc. will prove unreliable in this realm. 


ra 


1. sdciténdm : B. D. explains this as a reference to the preceding section. 
In his remarks on T. S. 8, he wrote that the mangala verse found there repre- 
sented a brief statement of the anubandhas (cf. below for a discussion of anu- 
bandhas), which he considers to be four in number, adding visaya (subject 
matter) to the three explicitly mentioned. R. M. also finds reference to the 
abhidheya and prayojana in section 8 with the phrase “may he bestow preman 
(the prayojana) on his worshippers (the abhidheya).” He finds the sambandha, 
however, indicated in section 7, in which Jiva states his intention to write 
this treatise on the Bhdgavata Purana. 

2. abhidheya : The term abhidheya normally conveys the meaning ‘“‘what 
is signified”. Jiva, however, qualifies the term with the expression vidheya- 
saparyaya, i.e. “‘in the sense of something to be performed.” The term vidheya 
also connotes something prescribed in scriptures, i.e. a vidhi. B. D. writes, 
‘¢ ,.it is the worship of him which is to be performed, characterized by listen- 
ing to his glories (Sravana) , singing his praises (kirtana), etc.,” a reference to 
the famous Bhagavata verse describing the nine characteristics of bhakti. 
(Sravanam kirtanam visnoh smaranam padasevanam | arcanam vandanam ddsyam 
sakhyam dimanivedanam |] iti pumsdrpita visnau bhaktis cen navalaksana | Bh.P. 
7/5/23-24) i , 

3. prayojana : B. D. defines prayojana as purusartha, or goal of life, a refer- 
ence to the belief that preman constitutes the fifth and highest purusdrtha, 
beyond artha, kama, dharma, and moksa. 

4. pramanam : The pramanas, or the means of acquiring valid knowledge, 
are generally considered to be six in number by the followers of Vedanta: 
pratyaksa (sense-perception), anumdéna (inference), upamdna (analogy), 
gabda (revelation or valid testimony), abhava (proof from non-existence) 
or anupalabdhi (proof based on the non-perceptibility of an entity), and 
arthapatti (inference from circumstance). Jiva lists ten pramdyas in S. S., 
adding drsa (the statements of devas and rsis), sambhava (probability), 
aitihya (traditional knowledge), and cesta (gesture) ‘to the six already 
mentioned. B. D. lists and defines eight of these, eliminating drsa and 
cesta, although he accepts only pratyaksa, anumdna, and Sabda in his 
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Prameyaratnavali. R. M. mentions only anumdna, upamaéna, and anupalabdhi 
in addition to fabda and praiyaksa. 

5. bhramadidosacatus{aya : Jiva identifies these four defects as bhrama (con- 
fusion), pramdda (inadvertence), vipralipsa (deception), and karandapdatava (faulti- 
ness of the senses). B. D. defines these as follows: “Bhrama is that understand- 
ing due to which one sees something which is not actually there, such as when 
one thinks he sees a person while looking at a tree stump (atasmims tadbuddhir 
bhramah, yena sthanau purusabuddhih | ). Pramdda is inadvertence or absent-mind- 
edness, due to which one does not notice a song sung nearby (anavadhana- 
tanyacittatalaksanah pramadah, yenantike giyamdnam ganam na grhyate |) Vipralipsa 
is the desire to deceive, due to which a teacher might conceal something from 
a student which he himself knows (vaficanecché vipralipsa, yayd $isve svajitato 
*py artho na brakasyate | ). Karandpatava is dullness of the senses due to which one 
might fail to correctly recognize an object even though giving it his full atten- 
tion (indriyamandyam karanapatavam, yena datiamanasapi yathdvad vastu na pari- 
ciyate]).”” 

A statement of the anubandhas, giving the reader a brief acquaintance with 
the nature and contents of the text he is about to study, is considered to be an 
obligatory prerequisite for this type of philosophical treatise. The Vedantasara 
of Sadananda (sec. 5) mentions four anubandhas, namely: adhikéra (a statement 
of the necessary qualifications of the student) ; visaya (the subject matter of the 
text); sambandha (the connection between the subject matter and the text); 
and prayojana (the purpose of the text). The anubandhas mentioned by Jiva in 
this section are not without precedent, however, as they are also mentioned by 
Sankara in the introduction to his Bhagavadgita Migs (...visis taprayo- 
janasambandhabhidheyavadgitasastram...) 

The question of pramdazas which is raised in the second line of this section is 
dealt with extensively by Jiva in S. S. In fact, as much space is devoted to the 
exposition of this topic as to all others taken together; a summary of the major 
points is given below. 

After enumerating the ten pramdnas, Jiva states that sabda alone, being free 
from the four defects mentioned above, can be considered a fool-proof pramdna 
since it is not based on any of the other pramdnas, and can function in the realm 
of metaphysical questions. 

Jiva then categorizes pratyaksa (sense-perception) into six groups accord- 
ing to the five external sense organs and the internal sense organ, the mind. 
Each of these may be either savikalpa (mediate) or nirvikalpa (immediate), 
and either vaidusa (based on Sabda) or avaidusa (not based on Sabda), the vaidusa 
pratyaksa alone being trustworthy. 

Next comes a description of anumana (inference) and the five-sided syllo- 
gism. The possibility of erroneous inference is explained as the result of the 
false assumption of universal concomitance. For example, if one sees smoke 
rising from behind a mountain, he concludes that there is a fire burning on the 
other side of the mountain, based on the belief that “‘where there is smoke there 
is fire”. However, in the case of a fire which has been extinguished by rain, 
smoke will also be seen to rise, resulting in the erroneous conclusion that a fire 
is still burning. Since the remaining praméyas are all based either on pratyaksa 
or anumdana, they are prone to the same errors. 
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After describing the remaining seven pramdnas, Jiva returns to the question 
of Sabda, and makes a distinction between mere verbal testimony and revela- 
tion, the latter alone being reliable. He writes, ‘“‘That alone is accepted as sabda 
which is regularly studied by all for the attainment of wisdom, which brings 
wisdom to all who study it, and by virtue of which their sense-perception etc. 
become purified; it is that whose existence is self-established, since it is eternal. 
It is the basis for all time-honored knowledge, and the embodiment of the maha- 
vakyas; it is the holy scriptures, the Veda itself, established on the strength of 
itself. None but these eternally existent words of bhagavat, the universal cause, 
which are manifest from time to time, and again-at the beginning of creation, 
but have no human author, can be considered free from the errors of confusion 
etc. They alone must be studied for knowledge regarding the creator of the 
universe. They alone constitute the one, infallible source of knowledge.”’ 

Jiva next offers arguments in favor of the eternal nature of the Vedas, 
the origin of the universe from the Vedas, and the authoritative nature of 
both imperative and declarative statements of the Vedas. In the course of 
his arguments, Jiva cites verses from both Sruti and Smrti texts, which 
he borrows from the Brahmasitira bhasyas of Sankara, Ramanuja, and 
Madhva. He also quotes a section of Vacaspati Misra’s Bhdmati concern- 
ing the authority of the Vedas, and quotes Sankara’s bhdsya on Br. S. 
2/1/1 regarding the inability of reason to overturn the words of the Vedas. 

Having established the Vedas to be the source of all knowledge, Jiva dis- 
cusses different theories of language and meaning. He refutes the doctrine 
of Sphotavada, which posits an indefinable power, or sphofa, above and 
beyond the linguistic elements of words, in order to explain the emergence of 
their meanings, and embraces the doctrine of Varnavada, which reduces 
the meaning of words to their elements which, being both universal and 
eternal, render the Vedas also universal and eternal. Jiva supports his argu- 
ments by quoting Sankara’s bhasya on Br. S. 1/3/28 which he relies on heavily 
for his exposition of this topic. 

Jiva next classifies and discusses the different vrttis, or functions, of words. 
The major categories mukhya, laksana, and gaupi are explained, each with its 
own subdivisions, as are the terms vakya and mahdavakya. Jiva closes this section 
by returning to his earlier assertion regarding the infallible nature of the Vedas 
which he supports with a quotation from Sankara’s Brahmasiitra bhasya (2/2/38) : 
“The followers of brahman describe the nature of the cause etc. on the strength 
of the Vedas; they are not constrained to accept things just as they appear.” 


10) tatas tani na pramananity anadisiddhasarvapurusaparam- 
parasu sarvalaukikalaukikajfiananidanatvad aprakrtavacana- 
laksano veda evasmakam sarvatitasarvasrayasarvacintyascarya- 
svabhavam vastu vividisatam pramanam / 


10) Therefore,! realizing that these (pratyaksa etc.) cannot 
serve as pramdnas, let us turn to the Vedas themselves as we seek 
to comprehend that reality which transcends all and yet is the 
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substratum of all, whose nature is incomprehensible and won- 
drous—to the Vedas, whose utterances have no earthly origin, 
being the source of all knowledge, both natural and supernatural, 
and having been handed down in an unbroken line of succession? 
from time immemorial. 


1. tatah : B. D. explains, ‘Since pratyaksa etc. are subject to the defects, 
confusion, etc., they cannot lead to the highest truth’ (tato bhramddidosayogat 
tani pratyaksadini paramarthapramakarapani na bhavanti | ). B. D. follows this with 
examples of the kinds of errors to which sense-perception and inference are 
prone, closely following Jiva’s own exposition of this topic in S. S. 

2. paramparasu : B. D. writes “originating from Brahma” (brahmotpan- 
nesu), an apparent reference to the Madhva Sampradaya which traces its 
origin directly to Brahma. 


11) tac canumatam tarkapratisthanat ityadau 

acintyah khalu ye bhava na tams tarkena yojayet / ityadau 
§astrayonitvat ityadau Srutes tu sabdamiulatvat ityadau 

pitrdevamanusyanam vedas caksus tavesvara / 

§reyas tv anupalabdhe ’rthe sadhyasadhanayor api // 
ityadau ca // 


11) ‘This is confirmed by the following scriptural statements: 
Brahmasitra 2/1/11 (‘‘If it be argued that since mere reason pro- 
vides no solid ground on which to base our position, then we will 
find some other means of inference on which to base our position, 
we reply ‘no, you will end up in the same difficulty’.”’); Maha- 
bharata, Bhismaparvan 5/12 (‘One should not apply reason to 
those realities which are inconceivable; for it is the essence of the 
inconceivable to be distinct from the things of nature.’’) ; Brahma- 
siitra 1/1/3 (“Since the scriptures are the source [of the know- 
ledge of brahman].’’); Brahmasitra 2/1/27 (‘‘This is verified by 
Sruti, since revelation is the source [of the knowledge of brah- 
man ].”’); and Bhagavata Purana 11/20/4 (‘‘O Lord, this Veda of 
yours is the supreme ‘eye’, by virtue of which the devas, pitrs, 
and mortals apprehend those things beyond the range of percep- 
tion, regarding even the highest goal and the means of attain- 
PHENE. > a7” 


12) tatra ca vedagabdasya samprati dusparatvad duradhi- 
gamarthatvac ca tadarthanirnayakanam muninam api paras- 
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paravirodhad vedariipo vedarthanirnayakas cetihasapuranat- 
makah gabda eva vicaraniyah / tatra ca yo va _ vedagabdo 
natmaviditah so ’pi taddrstyanumeya eveti samprati tasyaiva 
pramotpadakatvam sthitam / tathahi mahabharate manaviye 
ca itihasapuranabhyam vedam samupabrmhayed iti piranat 
puranam iti canyatra / na cavedena vedasya brmhanam 
sambhavati na hy aparipirnasya kanakavalayasya trapuna 
puranam yujyate /nanu yadi vedasabdah puranam itihasam 
copadatte tarhi puranam anyad anvesaniyam / yadi tu na 
na tarhitihdsapuranayor abhedo vedena / ucyate visistaikar- 
thapratipadakapadakadambasyapauruseyatvad abhede ’pi 
svarakramabhedad bhedanirdego *py upapadyate / rgadibhih 
saman anayor apauruseyatvenabhedo madhyandinagrutav eva 
vyajyata evam vaare ’sya mahato bhitasya nihSvasitam etad 
yad rgvedo yajurvedah samavedo ’tharvangirasa itihasah 
puranam ityadina // 


12) And here, since the Vedas are at present! difficult to 
go through completely” and hard to comprehend—for even the 
sages? who sought to ascertain their meaning contradict one 
another—we will examine fabda in the form of Itihasa and 
Puranas alone, both of which partake of the nature of Vedas, 
and serve to ascertain the meaning of the Vedas. Further- 
more, those portions of the Vedas which are not known on 
their own can only be inferred by examining Itihasa and Pura- 
nas. For these reasons, it is evident that in the present age, 
Itihasa and Puranas are alone capable of generating true 
knowledge. 

Thus we find in the Mahabharata and Manu Smrti,4 ‘‘One should 
supplement the Vedas with Itihasa and Puranas’? (M.Bh., 
Adiparvan | /267) ; and elsewhere, “‘ ‘Purana’ is so called because 
it completes (péirana).’’ For just as a chipped gold bracelet 
cannot be filled with lead, so also the Vedas cannot be supple- 
mented by something non-Vedic. 

But then, if we accept Itihasa and Puranas as Vedas, won’t 
we have to look for another Purana (to supplement them)?5 
Otherwise, Itihasa and Puranas cannot be considered identical 
with the Vedas. 

To this we reply, even though this cluster of verses*, all of 
which piopound the same specific view, admits of no distinc- 
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tion, insofar as all the verses are of divine origin, still a distinc- 
tion can be made in terms of word order and accent.” The 
identity of Itihasa and Puranas with the Rgveda etc., with respect 
to their divine origin, is expressed in the Méddhyandina Sruti 
itself: ‘‘...in the same way, my dear, what is known as the 
Rgveda, Yajurveda, Samaveda, Atharvaveda, Itihasa, Purana...has 
been breathed forth from that great being.” (Br.U. 2/4/10) 


1. samprati : Jiva explains this to be a reference to the Kali Yuga, the last 
of the four ages, in which beings are poorly equipped to grasp spiritual truths. 

2. duspdratvat : Jiva writes that the Vedas are difficult to go through be- 
cause parts of them are no longer available and the intelligence of people is 
limited (apracaradripatvena durmedhasivena ca dusparatvat | ). 

3. muninadm : Both B. D. and R. M. identify these sages as the authors of 
the six Darsganas; Vy4sa, Kanada, etc. 

4. According to Sitanath Goswami, this line is not found in Manu Smrti. 
(Jiva: 1967: 15.) 

5. R.M. reads purdnddikam anyavad anvesaniyam, giving the meaning, “‘Pu- 
ranas etc. must be searched for, as is the case with the others, i.e. the Vedas.” 
The idea, according to both readings, is that if Itihasa and Puranas are identi- 
cal with the Vedas in all respects, then, like the Vedas, they will also have miss- 
ing portions, and will require still other Itihasa and Puranas to supplement 
them. 

6. padakadambasya: According to B. D., the “cluster of verses” includes 
all those beginning with the Rgveda, up to and including the Puranas (rgédi- 
purdpdntam). 

7. svarakramabhedat: B. D. analyzes the first two words of this compound, 
svara and krama, as forming a taipurusa, meaning ‘‘a gradation of accent’’. He 
writes, “In the portion composed of the Rgveda etc., there is a gradation of 
accent; such a gradation is not found, however, in the portion composed of 
Itihasa and Puranas. Thus, a partial difference does exist’? (rgddibhage svara- 
kramo ’ sti, itihdsapuranabhage tu sa nastity etad amsena bhedah | ).R. M. understands 
svarakrama to form a dvandva compound, and explains, ‘Che distinction re- 
garding svera refers to the Vedic rules of recitation involving the accents anu- 
datta, udatta, and svarita. The distinction regarding krama concerns the special 
order of the words of the Vedas. It is because of these distinctions that séadras 
are forbidden to study or listen to a recitation of the Vedas.” (svarakramabhedat 
svarakramayor bhedat... | tatha canudattodatiddisvarabhedenadhyayanavidhivisavata 
vedasya | kramabhedah...anupitrvivisesah | ...$idrasyadhyayanasravanadinisedhavisa- 
yatdvacchedakam ca | ) 


13) ata eva skandaprabhasakhande 
pura tapas cacarogram amaranam pitamahah / 
avirbhitas tato vedah sasadangapadakramah // 
tatah puranam akhilam sarvasastramayam dhruvam / 
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nityasabdamayam punyam Satakotipravistaram / 
nirgatam brahmano vaktrat tasya bhedan nibodhata // 
brahmam puranam prathamam. ityadi / 
atra Satakotisankhya brahmaloke prasiddheti tathoktam / 
trtiyaskandhe ca 
rgyajuhsamatharvakhyan vedan pirvadibhir mukhaih / 
ityadiprakarane 
itihasapuranani paficamam vedam isvarah / 
sarvebhya eva vaktrebhyah sasrje sarvadarganah // iti / 
api catra saksad eva vedasabdah prayuktah puranetihasayoh / 
anyatra ca “il 
puranam paficamo vedah / 
itihasah puranam ca paficamo veda ucyate / 
vedan adhyapayamasa mahabharatapaficaman // ityadau 
anyatha vedan ityadav api paficamatvam navakalpyeta samana- 
jatiyanivesitatvat sankhyayah / bhavisyapurane 
karsnam ca paficamam vedam yan mahabharatam smrtam / 
iti / tatha ca samakauthumiyaséakhayam chandogyopanisadi ca 
rgvedam bhagavo 7’dhyemi yajurvedam samavedam 
atharvanam caturtham itihadsam puranam  paficamam 
vedanam vedam ityadi / ata eva asya mahato bhitasya 
ityadav itihasapuranayos caturnam evantarbhitatvakal- 
panaya prasiddhapratyakhyanam nirastam / tad uktam 
brahmam puranam prathamam ityadi // 


. 


13) Therefore, it is stated in the Prabhdsa Khanda of the 
Skanda Purana: ‘‘In ancient times, Brahma, the grandsire 
of the devas, practiced severe austerities. As a result, the 
Vedas became manifest along with the six auxilliary branches 
and the pada and krama texts. Then the entire Purana, the 
embodiment of all the scriptures, unchanging, composed of the 
eternal fabda, sacred, and consisting of a hundred crores (of 
verses) issued forth from Brahma’s mouth. Listen to the differ- 
ent divisions of that (Purana): the Brahma Purana is first...” 
(Sk.P. 2/3-5) The figure ‘‘a hundred crores” is mentioned 
here since that is known to be the number (of verses) which 
exist in Brahmaloka.t 

And in the third skandha (of the Bhagavata): ‘‘He breathed 
forth the four Vedas, known as Rk, Yajus, Saéman, and Atharvan, 
one after the other, from his four mouths, beginning with the 


A 
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one facing east.” (Bh. P. 3/12/37) And in the same context: 
‘Then, the all-seeing Lord breathed forth Itihasa and Puranas, 
the fifth Veda, from all of his mouths.” (Bh.P. 3/12/39) And 
here, the actual word ‘‘Veda”’ is used with reference to Itihasa 
and Puranas. Elsewhere we find: ‘‘The Purana is the fifth Veda;” 
“Itihasa and Puranas are said to be the fifth Veda;’’ (Bh. P. 
1/4/20) ‘He taught the Vedas, with the Mahabharata as the 
fifth’? (M.Bh., Moksadharma 340/11) etc. 

If it were not the case (that Itihasa and Puranas are Vedic 
in nature), then the characterization of them as the ‘‘fifth” 
in the preceding verses would be unwarranted, since only things 
of the same kind can be combined to forma single sum. It is stated 
in the Bhavisya Purana: ‘“That which is known as the Maha- 
bhaérata is Krsna Dvaipayana’s (i.e. Vyasa’s) fifth Veda.’? We 
also find in the Chandogya Upanisad of the Kauthumiya Sakha: 
‘Sir, I have learned the Rgveda, the Yajurveda, the Sdmaveda, and 
the fourth, or Atharvaveda, as well as Itihasa and Puranas, the 
fifth Veda among the Vedas.”’ (Ch. U.7/1/2) Thus is refuted 
the well-known exclusion? (of Itihasa and Puranas from the 
realm of Sruti), which is based on the belief that the terms, 
Itihasa and Purana, occurring in Br.U.2/4/10? refer merely to 
historical (Itihasa) and mythological (Purana) portions of the 


‘four Vedas themselves. Therefore it is stated,“‘ The Brahma 


Purana is first...’’4 


1. As will be explained in T. S. 14, the number of Puranic verses found 
in the mortal world, four laks, represents a condensed version of the original 
hundred crores which are said to still exist in Brahmaloka. 

2. prasiddhapratyakhyanam : B. D. explains the position of the opponent, 
the Mimamsakas, as follows: ““Only those ancient stories (Itihasa) and leg- 
ends exhibiting the five characteristic signs (Puranas) which are found in 
the four Vedas are to be accepted (as breathed forth from the Lord), and not 
those Itihasa and Puranas which are reputed to have been composed by Vyasa, 
and which can be heard even by sidras’? (tesu eva yat purdvrttam yac ca paitca- 
laksanam akhyanam te eva tadbhilte gréhye na tu ye vydsakrtatvena bhuvi khyate 
Sidranam api sravye itt karmathair yat kalpitam tan nirastam ityarthah | ). 

3. In his commentary on this verse (cf. T. S. 12), Sankara upholds the 
Mimamsaka view stated above, identifying the Itihasa portions as “the dia- 
logue between Puriiravas and Urvasi from the Satapatha Bréhmana (11/4/4/1) 
etc.” and the Puranic portions as “descriptions such as ‘In the beginning, all 
this was non-existence.’ (Tai. U. 2/7), etc.” 

4. tad uktam : The fact that the Brahma Puréna is mentioned by name in 
Sk. P. 2/5 is offered as proof that the Puranas mentioned in Br.U. 2/4/10 refer 
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to the well-known eighteen Puranas and not merely mythological portions of 
the Vedas. — 


14) paficamatve karanam ca vayupurane siitavakyam 
itihasapurananam vaktaram samyag eva hi / 
mam Caiva pratijagraha bhagavan igvarah prabhuh // 
eka asid yajurvedas tam caturdha vyakalpayat / 
caturhotram abhit tasmims tena yajfiam akalpayat // 
adhvaryavam yajurbhis tu rgbhir hotram tathaiva ca | 
audgatram samabhis caiva brahmatvam capy atharva- 
: bhih // 
akhyanaig capy upakhyanair gathabhir dvijasattamah | 
puranasamhitag cakre puranarthavisaradah // 
yac chistam tu yajurveda iti sastrarthanirnayah / iti / 
brahmayajfiadhyayane ca viniyogo drsyate ’misam yad brah- 
mananitihasapuranani iti / so ’pinavedatve sambhavati / ato yad 
aha bhagavan matsye 
kalenagrahanam matva puranasya dvijottamah // 
vyasaripam aham krtva samharami yuge yuge / iti / 
purvasiddham eva puranam sukhasamgrahanaya samkalaya- 
miti tatrarthah / tadanantaram hy uktam 
caturlaksapramanena dvapare dvapare sada // 
tad astadagadha krtva bhirloke ’smin prabhasyate / 
adyapy amartyaloke tu Satakotipravistaram // 
tadartho ‘tra caturlaksah samksepena nivesitah / iti / 
atra tu yac chistam tu yajurveda ityuktatvat tasyabhidheya- 
bhagas caturlaksas tv atra martyaloke samksepena sarasamgra- 
hena nivesitah na tu racanantarena // 


14) Sita’s statement from the Vayu Purana explains why Iti- 
hasa and Puranas are considered the fifth Veda: ‘The almighty 
Lord, Bhagavan (Vyasa) appointed me to be the authoritative 
expounder of Itihasa and Puranas. (At first) the Yajurveda alone 
existed ; he arranged that into four parts. The four hotrs (priests) 
arose within; thereby did he create yajiia (sacrifice). Along with 
the Yajurveda came the office of the Adhvaryu priest; with the 
Rgveda, that of the Hotr priest; with the Sdmaveda, that of the 
Udgatr priest; and with the Atharvaveda, that of the Brahman 
priest.” (Va. P. 60/16-18) ‘‘(Then) O Best of the Twice-born, 
(Vyasa), skilled in the meaning of Puranas, assembled the Pu- 
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ranas (and Itihasa)! by (gathering together) akhydnas,? upakhya- 
nas,° and gathas.4 This remaining portion® also falls within that 
(original) Yajurveda®: this is the contention of the sacred scrip- 
tures.” (Va.P. 60/21-22) 

Moreover, in the formal study of the scriptures, known as 
brahmayajfia, the use of Itihasa and Puranas is indicated by the 
words ‘‘the Brahmanas, Itihasa and Puranas’’. This would also 
not be possible were Itihasa and Puranas not Vedic in nature. 

Therefore bhagavat declares in the Matsya Purana: “‘O Best of 
the Twice-born, realizing that, in course of time, men become 
unable to comprehend the (original) Purana, I assume the form 
of Vyasa, in every age, and summarize that Purana.” (Ma. P. 
53/8-9) That is, ‘“To insure the happiness (of people), I take the 
already existent Purana and arrange it in a concise form.”’ Follow- 
ing this it is stated: “In every Dvapara Yuga, the Purana, 
consisting of four laks (of verses), is divided into eighteen parts 
and manifested in the world of mortals. Even today, the (verses) 
number a hundred crores in the world of the devas. The four 
laks found here represent a condensed version of that (original 
Purana).”? (Ma.P. 53/9-11) 

And the fact that Sata said ‘‘This remaining portion also falls 
within that original Yajurveda’’ shows that the four laks of verses 
which represent the most significant portion of that (original 
Purana), having found their way into the world of mortals as a 
concise summary of the essential parts of that Purana, do not 
represent a separate composition. 


1. purdnasamhitah: B. D. analyzes this asa dvandva compound, the second 
element of which, samhitd, refers to the Mahabharata (samhita bharatariipah). 
According to B. D., the Puranas are composed of akhydnas, while the upakhydnas 
and gathas combine to form Itihasa. 

R. M. accepts the reading purdnasamhitam which, though not found in any 
edition of T. S., is found in some editions of the Vayu Purana. According to this 
reading, the compound would be a tatpurusa, meaning ‘‘the collection of the 
Puranas” (puranasamgraham). Consequently, R. M. treats all of the following 
three elements as belonging to Puranas. 

2. dakhyanath : B. D. defines akhyanas as “legends containing the five charac- 
teristics associated with Puranas.” (akhydnaih paftcalaksanaih purdnani | ) R. M. 
defines them as “portions made up of questions and answers, such as the dia- 
logue between Sita and Saunaka.” (prasnottaravacananibandhaih sitasaunaka- 
Samvadariipair ityarthah | ) And in his commentary on a similar passage from the 
Vispu Purana, Sridhara defines akhydnas as the description of events witnessed 
by the narrator himself. 
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3. upakhydnaih : B. D. defines upakhydnas as ‘ancient tales” (purdvrtiaih), 
while according to R. M., they are “portions which make the significance of 
the text initially known, such as the dialogue between Suka and King Pariksit.” 
( prathamikagranthabhidheyaprakasakaih  sukapariksitsamvadadiripaih |y Sridhara 
defines them as the description of events about which one has heard, but 
has not seen. 

4. gathabhih : B. D. defines gathds as “‘varieties of meters’? (chandovisesaih). 
R. M. defines them as ‘‘ancient tales, legends, and dialogues” (purdorttetihdsa- 
samvadakhyabhih). Sridhara characterizes gathas as “metrical songs about the 
worlds of the pitrs, devas, etc.” (gathas tu pitrprthivpadigitayah | ) 

5. yac chistam: B. D. identifies this portion as the Puranas and Itihasa 
composed of akhydnas, upakhyanas, and gathas. Since these portions did not 
find their way into any of the four Vedas at the time of Vy4sa’s division of 
the Yajurveda, they are referred to as the “‘left-over” portion (sista). R. M. 
writes that only “certain Vedas’’ were used in the formation of the four 
Vedas (kamscid vedan adaya yajuradinam abhedena vibhage krte...), the rest being 
the dkhydnas. etc. mentioned here. - 

6. yajurveda iti : From the context of this phrase, it is not clear whether 
the sandhi is to be disjoined as yajurvede iti (giving yajurveda a locative case 
ending), or as yajurvedah iti (giving it a nominative case ending). While 
B. D. understands it in the former sense, R. M. analyzes yajurveda as having 
a nominative case ending, and explains that ‘‘the portion which was left- 
over after the four Vedas were formed was also called Yajurveda.” (yad 
avasistam tad api yajurvedandmakam ityarthah | ) Thus, according to R. M., 
there are three distinct Yajurvedas : the original Yajurveda, from which came 
the four Vedas, Itihasa, and Puranas; the Yajurveda dealing with the func- 
tions of the Adhvaryu priest; and the remaining hundred crores of verses 
which combine to form Itihasa and Puranas, also known as Yajurveda. 


15) tathaiva dargitam vedasahabhavena Sivapuranasya 
vayaviyasamhitayam 

samksipya caturo vedams caturdha vyabhajat prabhuh / 

vyastavedataya khyato vedavyasa iti smrtah // 

puranam api samksiptam caturlaksapramanatah / 

adyapy amartyaloke tu satakotipravistaram // 
samksiptam iti atra teneti Sesah / skandam agneyam ityadi- 
samakhyas tu pravacananibandhanah kathakadivat anupirvi- 
nirmananibandhana va / tasmat kvacid anityatvasravanam tv 
avirbhavatirobhavapeksaya / tad evam itihasapuranayor veda- 
tvam siddham / tathapi sitadinam adhikarah sakalanigamaval- 
lisatphalagrikrsnanamavat / yathoktam prabhasakhande 

madhuramadhuram etan mangalam mangalanam 

sakalanigamavallisatphalam citsvaripam / 
sakrd api parigitam sraddhaya helaya va 
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bhrguvara naramatram tarayet krsnanama // iti / 
yatha coktam visnudharme 
rgvedo ’tha yajurvedah samavedo ’py atharvanah / 
adhitas tena yenoktam harir ity aksaradvayam // iti / 
atha vedarthanirnayakatvam ca vaisnave 
bharatavyapadegena hy amnayarthah pradarsitah / 
vedah pratisthitah sarve purane natra samSayah /; ityadau / 
kifica vedarthadipakanam Sastranam madhyapatitabhyupagame 
*py avirbhavakavaisistyat tayor eva vaisistyam / yatha padme 
dvaipayanena yad buddham brahmadyais tan na budhyate / 
sarvabuddham sa vai veda tad buddham nanyagocaram // 


15) The same idea is demonstrated in the Vayaviya Samhita 
of the Siva Purana by discussing the Puranas alongside of the 
Vedas: ‘““The Lord (Vyasa) summarized the four Vedas and 
divided them into their four sections. Since he divided the Vedas 
(vyastaveda), he is remembered by posterity as “Vedavyasa’. 
The Purana was also condensed into four laks (of verses). Even 
today, (the verses) number a hundred crores in the world of the 
devas.” (Si.P. 1/33-34) Here, the word “condensed” means 
‘‘condensed by him (i.e. by Vyasa)’’. And the names ‘“‘Skanda’’, 
‘“‘Agneya”’, etc. (by which the various Puranas are known) refer 
either to those who first declared them,! as is the case with the 
Kathaka? etc., or to those who arranged them. Therefore, if one 
sometimes hears (the Puranas) spoken of as non-eternal, it is 
merely with reference tothe fact that they are sometimes mani- 
fest and sometimes unmanifest. Thus, the Vedic nature of Iti- 
hasa and Puranas is proved.® 

Nevertheless, siétast and others are allowed access (to the 
Puranas) which, like the name of Krsna, represent “‘the choicest 
fruits of the creeper of all the Vedas’’. As declared in the Prabhasa 
Khanda (of the Skanda Purana) : ‘‘O Best of the Bhrgus, the name 
of Kysna is the sweetest of the sweet, the most auspicious of the 
auspicious, the choicest fruit of the creeper of all the Vedas, of 
the nature of pure consciousness. If sung but once, whether with 
devotion or with contempt, the name of Krsna will transport a 
mere mortal to the other shore.’ As stated in the Visnu Dharma: 
““He who utters the two-syllabled ‘Hari’ reaps the fruits of the 
study of the Rgveda, Yajurveda, Samaveda, and Atharvaveda.”? And 
the ability (of Itihasa and Puranas) to determine the meaning 
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of the Vedas is mentioned in the Visnu Purana: ‘On the pretext of 
describing the events of the Mahabharata, he illustrates the mean- 
ing of the Vedas. The Vedas all find a firm resting place in the 
Puranas—about this there is no doubt.” 

"Moreover, even if (Itihasa and Puranas) are considered to be- 
long to the class of Sastras which illumine the meaning of the 
Vedas,5 still, they excel all others due to the eminence of their 
expounder (Vyasa). As stated in the Padma Purana, ‘‘Vyasa 
knows what even Brahma and the others know not. He knows all 
that is known, while what is known to him is beyond the reach of 


others.”’ 

1. pravacananibandhanéh ; According to B. D., the names ‘“Skanda’”’ 
etc. indicate that they were taught by Skanda etc., but not written by 
them. (skandena proktam na iu krtam iti vaktrhetuka skandddisamjia | ) 

2. kdathakadivat : The reference here may either be to the Katha Upanisad 
or, as B, D. maintains, to a particular recension of the Black Yajurveda, origi- 
nally mastered by the sage Katha, after whom it was named. (kathenddhitam 
kathakam ityadisamjfdvat | kathanam vedah kathakah... | ) 

3. Jiva offers further evidence for the Vedic nature of Itihasa and 
Puranas in S. S., based on statements from the Brahmasiitra. He writes, 
“The Vedic nature of Itihasa and Puranas is also confirmed by B. S. 2/1/9 
(“If you object that we are not allowing room for Smrti_ [i.e. Sankhya], 
we reply ‘no, [if we make room for Sankhya] we will be guilty of excluding 
other Smrti texts.’ ’’), since neither Itihasa nor Puranas are in conflict with 
other Smrti texts, as is the case with Sankhya.” He continues, “One might 
object that Puranas should also be considered Smrti, based on B. S. 1/2/9 
which maintains that the notion of pradhdna (nature, or prakrti) is a distinc- 
tive feature of Smrti (i.e. Sankhya), for Vyasa also describes the nature of 
pradhana in the Puranas.” Jiva answers this objection by referring to B. S. 
1/4/3 which accepts pradhdéna as a working concept, while denying that it is an 
independent principle, and maintains that it is in this sense alone that the con- 
cept is used in the Puranas, and not in the Sankhyan sense. 

4. sitadinaém :B D. explains this as referring to sédras, women, and fallen 
“twice-born’’. R. M. defines siitas as those born from a ksatriya father and a 
brahmana mother. (Cf. Manu 10/11, ksatriyad viprakanyayam sito bhavati jatitak |) 
Sitas were traditionally royal charioteers who had the additional task of relat- 
ing the heroics of their king. The name “Sita” is also used to refer to the 
narrator of the Bhdgavata, Ugrasravas, a siita by caste. 

5. vedarthadipikanam Sastranam : B. D. identifies these Sdstras as Smrti texts 
such as Manu etc. (mdnaviyadinam), while R. M. considers them to be different 
kinds of commentaries on the Vedas. (vedavpyakhydyakabhdsyadinam) 


16) skande 
vyasacittasthitakasad avacchinnani kanicit / 
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anye vyavaharanty etany urikrtya grhad iva // iti / 
tathaiva drstam Ssrivisnupurane parasaravakyam 

tato ’tra matsuto vyasah astaviméatime ’ntare / 

vedam ekam catuspadam caturdha vyabhajat prabhuh // 

yathatra tena vai vyasta vedavyasena dhimata / 

vedas tatha samastais tair vyasair anyais tatha maya // 

tad anenaiva vyasanam sakhabhedan dvijottama / 

caturyugesu racitan samastesv avadharaya // 

krsnadvaipayanam vyasam viddhi narayanam prabhum / 

ko ’nyo hi bhuvi maitreya mahabharatakrd bhavet // iti / 
skanda eva 

narayanad vinispannam jfianam krtayuge sthitam / 

kificit tad anyatha jatam tretayam dvapare ’khilam // 

gautamasya rseh sapaj jfiane tv ajfianatam gate / 

sankirnabuddhayo deva brahmarudrapurahsarah // 

faranyam faranam jagmur narayanam anamayam / 

tair vijfiapitakaryas tu bhagavan purusottamah // 

avatirno mahayogi satyavatyam parasarat / 

utsannan bhagavan vedan ujjahara harih svayam // iti / 
vedaSabdenatra puranadidvayam api grhyate / tad evam itihasa- 
puranavicara eva Sreyan iti siddham / tatrapi puranasyaiva 
garima drgyate / uktam hi naradiye 

vedarthad adhikam manye puranartham varanane / 

vedah pratisthitah sarve purane natra samfayah // 

puranam anyatha krtva tiryagyonim avapnuyat / 

sudanto ’pi susanto ’pi na gatim kvacid apnuyat // iti / 


16) As stated in the Skanda Purana: “Others have borrowed 
bits and pieces! from the ethereal realm of Vydsa’s mind? for 
their own use, just as one would remove objects from a house and 
use them.” 

The same idea is found in the Visnu Purana, in the words of 
Vyasa’s father, Parasara: ““Then, in this twenty-eighth Man- 
vantara, my son, the Lord Vyasa, took the one Veda, consisting 
of four parts, and divided it into four. All the other ‘Vy4asas’3, 
and myself as well, (have made use of)* the Vedas just as the 
wise Vedavyasa had arranged them. Therefore, know for certain 
that the different branches of the ‘Vydsas’ in the four yugas 
were created for this reason alone.’ O Maitreya, know that 
Krsnadvaipayana (Vyasa) isthe Lord Narayana himself; for 
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who on earth but he could have composed the Mahabharata ?” 
(Vi.P. 3/4/2-5) 

And in the Skanda Purana: ‘“‘In the Krta Yuga, the knowledge 
which had issued forth from Narayana remained intact. It be- 
came somewhat distorted in the Treta Yuga, and completely so 
in the Dvapara Yuga. When, due to the curse of the sage Gau- 
tama, knowledge turned into ignorance, the bewildered devas, 
led by Brahma and Rudra, sought shelter with the benignant, 
refuge-giving Narayana, and informed Bhagavan Purusottama 
of their purpose in coming. And the great Yogin, the Lord Hari 
himself, descended, taking birth as the son of Satyavati and Para- 
Sara, and rescued the fallen Vedas.”’ The word ‘‘Vedas”’ in the 
preceding verse indicates both Itihasa and Puranas as well. It is 
thus established that the study of Itihasa and Puranas alone® 
leads to the highest good. And of these, it is the importance of 
Puranas alone which is seen; for it is stated in the Narada Purana: 
**O Fair One (Parvati), I consider the significance of the Puranas 
to outweigh that even of the Vedas. The Vedas all find a firm 
resting place in the Puranas—about this there is no doubt. He 
who looks down on the Puranas will take birth in the womb of an 
animal, and even if well-behaved and peaceful, will find no 


refuge anywhere.” 


1. avacchinnani kanicit ; R. M. explains this as a reference to the utterances 
of Vyasa. (avacchinnani yani vakyanityarthah |) : 

2. wyasacittasthitakasat : B. D. explains, “The knowledge of Vyasa is like the 
limitless sky, while that of others is but a fragment of that.” ( bddardyapasya 
jftanam mahakasam anyesam jitanani tu tadamsabhitani khandakasani) 

3. vydsaih : R. M. explains the plural number as indicating Vy4sa’s dis- 
ciples. (vydsair iti Sisyabhipravena bahuvacanam) 

4, R. M. writes that the word uyavahria is to be supplied. ( uyavahrta itise- 
sak |) 

5. anenaiva : R. M. explains that the separate branches were created be- 
cause Vy4sa understood the limited intelligence of people. (durmedhatoddi- 
darSanena) 

6. itihdsapuranavicara eva Sreyan : R. M. qualifies this statement by adding 
that it leads to the highest good “for modern man who, in the Kali Yuga, is 
rather dull-witted, since the Vedas areso difficult to grasp.” He also adds 
that the Vedas should be studied by the twice-born castes, and in this sense 
takes the adverb eva as modifying Sreydn rather than vicdrah. (itihdsapurdna- 
vicdra eva sreyan iti idanintanandm ityadi | vedinam dur ihataya mandabuddhinam kali- 
yugiyalokanam yatharthavadharapasya vedato ’sakyatudd ity evakarasangatih | yad vd 
itthdsapurapavicarah Sreydn eveti yojana | ) 
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17) skandaprabhasakhande 

vedavan nigcalam manye puranartham dvijottamah / 

vedah pratisthitah sarve purane natra samégayah // 

bibhety alpasrutad vedo mam ayam caAlayisyati / 

itihasapuranais tu niscalo ’yam krtah pura // 

yan na drstam hi vedesu tad drstam smrtisu dvijah / 

ubhayor yan na drstam hi tat puranaih pragiyate // 

yo veda caturo vedan sangopanisado dvijah / 

puranam naiva janati na ca sa syad vicaksanah | / 
atha purananam evam pramanye sthite *pi tesam api samastyena- 
pracaradripatvan nanadevatapratipadakaprayatvad arvacinaih 
ksudrabuddhibhir artho duradhigama iti tadavastha eva sam- 
Sayah/ yad uktam matsye 

paficangam ca puranam syad akhyanam itarat smrtam / 

sattvikesu ca kalpesu mahatmyam adhikam hareh // 

rajasesu ca mahatmyam adhikam brahmano viduh / 

tadvad agnes ca mahatmyam tamasesu Sivasya ca | 

sankirnesu sarasvatyah pitfnam ca nigadyate // iti / 
atragnes tattadagnau pratipadyasya tattadyajiiasyetyarthah / 
Sivasya ceti cakarac chivayas ca / sankirnesu sattvarajastamo- 
mayesu kalpesu bahusu / sarasvatyah nanavanyatmakatad- 
upalaksitaya nanadevataya ityarthah / pitfnam karmana pitr- 
lokah iti Srutes tatprapakakarmanam ityarthah // 


17) As stated in the Prabhaésa Khanda of the Skanda Purana: 
“O Best of the Twice-born, I consider the significance of the 
Puranas to be unchanging, like that of the Vedas. The Vedas all 
find a firm resting place in the Puranas—about this there is no 
doubt. The Veda is afraid of those of little knowledge, thinking 
“They will twist my meaning’; and so the meaning of the Veda 
was fixed in ancient times by means of Itihasa and Puranas. 
For what is not found in the Vedas, O Twice-born, is found in 
Smrti; and what is not found in either, is related in the Puranas. 
He who knows the four Vedas, together with the Vedangas and 
Upanisads, without knowing the Puranas, is not to be thought of 
as wise.”’ (Sk.P. 2/90-93) 

But now, even though the authoritative nature of Puranas has 
been thus established, the following doubt still remains: since the 
Puranas are also not available in their entirety, and since they 
are chiefly concerned with establishing the superiority of various 
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deities, won’t their meaning also be difficult to comprehend for 
modern man of meagre intelligence ? As stated in the Matsya 
Purana: ‘‘A Purana should consist of five parts, as opposed to an 
Akhyana.! The glory of Hari is greater in sdttvika kalpas?; the 
glory of Brahma is greater in rdjasika kalpas; and that of Agniand 
Siva greater in témasika kalpas.3 In mixed kalpas, the glory of 
Sarasvati and the piirs is said to be greater.” (Ma.P. 190/13-14) 
The name ‘‘Agni’’ in the preceding verse refers to the various 
yajitas which are offered in the different fires. The conjunction 
ca in the phrase fivasya ca indicates that Siva (Siva’s consort, 
Parvati) is also meant. The term “‘mixed kalpas’’ refers to the 
many kalpas composed of sativa, rajas, and -tamas. “‘Sarasvati”’ 
refers to various deities indicated by Sarasvati, who is the embod- 
iment of various words. And the pitrs refers to the sacrificial 
acts which lead to the attainment of the world of the pitrs, as 
declared in Sruti: ‘“Through karman one attains Pitrloka.”’ (Br.U. 
1/5/16) 


1. Gkhyanam itarat : R. M. offers two possible interpretations of this phrase. 
In the first, he explains “Akhyana’’ as the name of a type of sdstra, distinct 
from Puranas. In the second explanation, he considers Akhyanas to be a 
special type of Puranic element distinct from the five laksagas. (itarat purdpa- 
bhinnam | akhyanam akhyanakhyam sdstram | yad va itarad visvasargadipaicalaksana- 
tirtktam api prasangad akhyanam | akhyadyakam iti purdnavisesanam |) (Cf. T. S. 61 for 
a discussion of the five characteristics of Puranas.) 

2. kalpesu : According to R. M., the word kalpa refers to scriptures such as 
Puranas etc. (kalpesu purdnddisasiresu | ) 

3. The classification of the eighteen major Puranas according to the three 
gunas is found in several Puranas, although with some variation. According to 
the Padma Purana (Utiara Khanda 263/81-84), the Visnu, Narada, Bhagavata, 
Garuda, Padma, and Varaha Puranas are sdtivika; the Brahmanda, Brahmavaivarta, 
Brahma, Vaémana, and Bhavisya Puranas are rajasika: and the Matsya, K itrma, 
Linga, Siva, Agni, and Skanda Puranas are tamasika. 


18) tad evam sati tattatkalpakathamayatvenaiva matsya eva 
prasiddhanam tattatpurananam vyavastha jfiapita taratamyam 
tu katham syat yenetaranirnayah kriyeta / sattvaditaratamye- 
naiveti cet sattvat samjayate jiianam iti sattvam yad brahma- 
darganam iti nyayat sattvikam eva puranadikam . paramartha- 
jfianaya prabalam ity ayatam/ tathapi paramarthe ’pi nana- 
bhangya vipratipadyamananam samadhanaya kim syat / yadi 
sarvasyapi vedasya puranasya carthanirnayaya tenaiva sribhaga- 
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vata vyasena brahmasitram krtam tadavalokanenaiva sarvo 
*rtho nirneya ity ucyate tarhi nanyasitrakaramunyanugatair 
manyeta / kificatyantagidharthanam alpaksaranam tatsitra- 
nam anyarthatvam kaécid acaksita tatah katarad ivatra sama- 
dhanam ; tad eva samadheyam yady ekatamam eva purana- 
laksanam apauruseyam ‘astram  sarvavedetihasapurananam 
arthasaram brahmasitropajivyam ca bhavad bhuvi samptrnam 
pracaradripam syat/ satyam uktam yata eva ca sarvapramana- 
nam cakravartibhitam asmadabhimatam érimadbhagavatam 
evodbhavitam bhavata // 


18) This being the case, the categories into which the various 
well-known Puranas fall are described in the Matsya Purana itself, 
based solely on stories concerning the different kalpas; but what 
means can be adopted by which the relative importance of these 
Puranas can be determined? If we base our decision on the 
relative importance of the three gunas, sattva, rajas and tamas, then, 
on the strength of such statements as ‘‘From sativa comes know- 
ledge’ (Bh.G. 14/17) and ‘‘Saitva is the basis for the realiza- 
tion of brahman’’, we will have to conclude that only sdttvika 
Puranas etc. are capable of leading us to the highest truth. 

But then (it might be asked),1 how can you reconcile the diver- 
gent views which are propounded by means of various specious 
arguments with regard even to the highest truth ? If you pro- 
pose that the entire significance can be determined merely by 
studying the Brahmasiitra, composed by the Lord Vyasa himself 
in order to fix the meaning of all the Vedas and Puranas, the 
followers of the other sages who wrote sdira texts will not accept 
your proposal, Furthermore, someone might interpret the signif- 
icance of these cryptic and terse sitras in a distorted manner; 
how then can one know which one represents the correct inter- 
pretation? This issue could be settled once and for all if only 
you could point to one among the many scriptures, which exhi- 
bits the characteristics of a Purana, is divinely composed, repre- 
sents the essence of all the Vedas, Itihasa, and Puranas, is based 
on the Brahmasitra,? and is available throughout the land in its 
complete form. 

Well said ! (we reply), for you have just described the very 
Bhagavata Purana which we consider to be the sovereign ruler of 
all pramdanas. 
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1. tathapi : This phrase introduces the remarks of a second person (indi- 
cated by the word bhavaid at the end of this section). B. D. writes : prechati 
tathapiti |. 

2. brahmasitropajivyam : B. D. explains : “By means of which the meaning 
of the Brahmasiitra is fixed.” (yena brahmasitram sthirartham sydd ityarthah | ) 


19) yat khalu sarvapuranajatam avirbhavya brahmasitram 
ca praniyapy aparitustena tena bhagavata nijastitranam akrtri- 
mabhasyabhitam samadhilabdham Avirbhavitam yasminn eva 
sarvasastrasamanvayo dréyate sarvavedarthasuitralaksanam 
gayatrim adhikrtya pravartitatvat / tatha hi tatsvaripam matsye 

yatradhikrtya gayatrim varnyate dharmavistarah / 

vrtrasuravadhopetam tad bhagavatam isyate // 

likhitva tac ca yo dadyad dhemasimhasamanvitam / 

prausthapadyam paurnamasyam sa yati paramam gatim / 

astadasasahasrani puranam tat prakirtitam // iti / 

atra gayatrisabdena _ tatstucakatadavyabhicaridhimahipada- 
sambalitatadartha evesyate / sarvesam mantranam Aadiripayas 
tasyah saksatkathananarhatvat / tadarthata ca janmadyasya 
yatah tene brahma hrda iti sarvalokasrayatvabuddhivrttiprera- 
katvadisamyat / dharmavistara ity atra dharmasabdah para- 
madharmaparah dharmah projjhitakaitavo ’tra paramah ity 
atraiva pratipaditatvat / sa ca bhagavaddhyanadilaksana eveti 
purastad vyaktibhavisyati // 


19) Even after manifesting the complete body of Puranas, 
and composing the Brahmasitra, Bhagavan Vyasa was still not 
content, and so gave form to that which serves asa natural com- 
mentary on his own Brahmasitra, which was revealed to him in 
samadhi (see pp. 63, 64), and which alone illustrates the common 
significance of all the scriptures, as seen in the fact that it begins 
by referring to the Gayatri, characterized as a concise statement 
of the significance of all the Vedas. For its true nature has thus 
been described in the Matsya Purana: ‘“That is to be known as the 
Bhagavata, which, basing itself on the Gayatri, describes dharma 
in all its fullness, and which narrates the slaying of the asura 
Vrtra. Whosoever will make a copy of this Bhdgavata and offer 
it away, mounted onathroneof gold’ during the full moon of 
Bhadra, will attain the supreme goal. This Purana is said to 
contain eighteen thousand (verses).”? (Ma.P. 53/20, 22) 
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The word gdayatri in the preceding verse refers only to the mean- 
ing of the Gayatri, contained in the word dhimahi (‘‘we medi- 
tate’), which occurs unchanged? in the Bhdgavata, and thus 
directly indicates the Gayatri; for an outright quotation of this 
mantra, which is the prototype of all mantras, would not have 
been proper.® The fact that the Bhdgavata has the same signifi- 
cance as that of the Gayatri is seen in the phrases janmdadyasya yatah 
(‘from whom comes the origin etc. of the universe’) and tene 
brahma hrda (‘‘who revealed the Veda [to the creator Brahma | 
through his heart’”’) (Bh.P. 1/1/1), which form identical expla- 
nations regarding the substratum of the entire universe and the 
ability to inspire the workings of the intellect, with those of the 
Gayatri. The word dharma in the phrase dharmavistarah 
signifies the “‘supreme dharma’, for it is declared in the Bhaga- 
vata itself: ““The supreme dharma, devoid of all ulterior motive, 
is found in this Bhagavata.’”’ (Bh. P. 1/1/2) And it will be made 
clear in a subsequent section that c¢harma is characterized only 
by such practices as contemplation of bhagavat etc. 


1. hemasimhasamanvitam : R. M. interprets this to mean “mounted on a 
throne of gold, since it is king among Puranas’ (hemasimhdsanam driidham 
purdpardjatvad iti |); and this is the sense in which Sridhara understands the 
compound (cf. T. S. 22). It is more likely, however, that the intended mean- 
ing is “together with a golden lion”, based on the fact that similar prescriptions 
are found in this section of the Matsya Purana regarding the other Puranas, 
which are to be offered together with such objects as a golden fish, golden swan, 
etc. 

2. tatsicakatadavyabhicaridhimahipada : The word dhimahi occurs in Bh.P. 
1/1/1 (satyam param dhimahi) as well as in the Gayatri Manira (bhargo devasya 
dhimahi). The form of this verb is distinctively Vedic, and the fact that it occurs 
in a Puranic text such as the Bhdgavaia is understood by Jiva to be an unmistak- 
able reference to the Gayatri. 

3. saksdatkathananarhatuat : R. M. reads likhana for kathana, and writes, 
“since it would not be proper to write the actual words of the Gayatri in a text 
which can be heard by women, Sidras, etc. (saksallikhandnarhatvdd iti strisadra- 
dyadhikarasravanayogyagranthadau —_gayatrisvartpalikhanasydyogyatvdd ityarthah | ) 
Since the word likhana occurs in an identical compound in Jiva’s Kramasan- 
darbha (1/1/1), it is likely that R. M.’s reading is correct. 

4. The connection between the Bhégavata and the Gayatri Mantra (Rgveda 
3/62/10 etc.) is mentioned in various Puranas, and has been noted by most 
commentators as well. Aside from the presence of the word dhimahi, Jiva men- 
tions the phrases from Bhdgavata 1/1/1, janmddyasya yatah and tene brahma hrda 
which, according to the commentator Vijayadhvaja of the Madhva school, 


- TATTVASANDARBHA 93 


correspond to the Géyairi phrases tat savitur...devasya (“‘of the divine Savitr’’) 
and dhiyo yo nah pracodayat (“may he inspire our intellects’). 

Sridhara also discusses the relationship between the Bhdgavata and the 
Gayatri in his remarks on Bh.P. 1/1/1. He writes: “By opening the Bhagavata 
with the word dhimahi from the Gayatri, this Purana is shown to be of the nature 
of brahmavidyé, known as Gayatri.” (dhimahiti gayatrya prarambhena ca gayatrya- 
khydbrahmavidyariipam etat purdnam iti darsitam | ) He also writes: ‘“‘With the 
phrase tene brahma hrda the significance of the Gdyatri in terms of inspiring 
the workings of the intellect is indicated.’ (anena buddhivrttipravartakatvena 

' gayatryartho darSitah | ) Sridhara’s influence 6n Jiva’s treatment of this 
theme can be further seen from the fact that all three of the Puranic 
verses cited by Sridhara in his comments on Bh.P. 1/1/1 are also quoted 
by Jiva in this and the following section. 

The same theme is also found in C.C.in Caitanya’s dialogue with the 
Advaitin Prakasananda. He says: ‘‘This composition begins with the mean- 
ing of the Gayatri. Satyam param (“‘the supreme reality”) indicates the sub- 
ject matter of the text, and dhimahi (“‘we meditate’) indicates the aim of 
spiritual practices.” (g@yatrir arthe ei grantha arambhana| satyam param sambandha 
dhimahi sadhane prayojana {| C.C.m. 25/140) 


20) evam skande prabhasakhande ca 
yatradhikrtya gayatrim ityadi / 
sarasvatasya kalpasya madhye ye syur naramarah / 
tadvrttantodbhavam loke tac ca bhagavatam smrtam // 
likhitva tac ca ityadi ca / 
astadagasahasrani puranam tat prakirtitam // iti / 
tad evam agnipurane ca vacanani vartante / tikakrdbhih pra- 
manikrte puranantare ca 
grantho ’stadasasahasro dvadagaskandhasammitah / 
hayagrivabrahmavidya yatra vrtravadhas tatha // 
gayatrya ca samarambhas tad vai bhagavatam viduh // 
atra hayagrivabrahmavidya iti vrtravadhasahacaryena narayana- 
varmaivocyate / hayagrivasSabdenatrasvasira dadhicir evocyate / 
tenaiva ca pravartita narayanavarmakhya brahmavidya / tasya- 
‘ $vagirastvam ca sasthe yad va aSvasiro nama ity atra prasid- 
dham narayanavarmano brahmavidyatvam ca 
etac chrutva tathovaca dadhyann atharvanas tayoh / 
pravargyam brahmavidyam ca satkrto ’satyagankitah // 
iti svamitikotthapitavacanena ceti / srimadbhagavatasya bhaga- 
vatpriyatvena bhagavatabhistatvena ca paramasattvikatvam / 
yatha padme ambarisam prati gautamaprasnah 
puranam tvam bhagavatam pathase purato hareh / 
caritam daityarajasya prahladasya ca bhipate // 
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tatraiva vyafijulimahatmye tasya tasminn upadesah 
ratrau tu jagarah karyah érotavya vaisnavi katha / 
gita namasahasram ca puranam Sukabhasitam / 
pathitavyam prayatnena hareh santosakaranam // 

tatraivanyatra 
ambarisa Sukaproktam nityam bhagavatam érnu / 
pathasva svamukhenapi yadicchasi bhavaksayam // 

skande prahladasamhitayam dvarakamahatmye 
srimadbhagavatam bhaktya pathate harisannidhau / 
jagare tatpadam yati kulavrndasamanvitah // 


20) Thus, we also find in the Skanda Purana, Prabhdsa Khanda: 
‘*That is to be known as the Bhdgavata which, basing itself on the 
Gayatri, describes dharma in all its fullness, and which narrates 
the slaying of the asura Vrtra. And that is known in the world 
as the Bhagavata which has its origin in tales concerning the gods 
and men who live in the Sarasvata Kalpa. Whosoever will make 
a copy of this Bhdgavata and offer it away, mounted on a throne 
of gold during the full moon of Bhadra, will attain the supreme 
goal. This Purana is said to contain eighteen thousand (verses).”’ 
(Sk.P. 2/39-42)1 And these same lines are found in the Agni 
Purana as well.? 

And in another Purana cited by the commentator (Sridhara): 
‘That is known as the Bhégavata which contains descriptions of 
the Brahmavidya of Hayagriva and accounts of the slaying of 
Vrtra, which opens with reference to the Gayatri, and which con- 
sists of twelve skandhas and eighteen thousand (verses).’? And the 
fact that the term ‘‘Hayagrivabrahmavidya”’ from the preceding 
verse occurs alongside of the phrase “‘the slaying of Vrtra’’ shows 
that the reference is to ““Narayanavarman’”’ (the armor of Nara- 
yana).3 The name “‘Hayagriva’’ in this verse refers to the horse- 
headed Dadhici, who inaugurated the knowledge of brahman 
known as “‘Narayanavarman”’. The fact that he bore the head of 
a horse is established in the sixth skandha (Bh.P. 6/9/52) with the 
phrase “having the name ‘ASvasiras’ (‘Horse-headed’)”; and 
the fact that “‘Narayanavarman”’ signifies ‘‘Brahmavidya’’ is 
indicated in the verse cited by Sridhara in his commentary on 
Bh.P. 6/9/52: ““Hearing this, Dadhici, the son of Atharvan, hav- 
ing been respectfully received by the twin Aévins, instructed them 
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in the Pravargya ceremony and the Brahmavidya, fearful of 
breaking his promise to them.” 

Since the Bhagavaia is dear to bhagavat, and cherished by his 
devotees, it is the most sdttvika (of Puranas). As stated in Gau- 
tama’s question to Ambarisa in the Padma Purana: ‘‘O King, do 
you recite the Bhdgavata in front of Hari, containing accounts of 
the King of Daityas (Hiranyakasipu) and (his son) Prahlada ?” 
(Pa.P., Uttara Khanda 22/115) 

In the same section, Gautama instructs Ambarisa in the great- 
ness of the Vyafijuli vow: ‘‘One should remain awake through- 
out the night (of the ‘Vyafijuli Mahadvadaii’ ) and listen to com- 
positions concerning Visnu: the Bhagavadgita, the Thousand Names 
of Visnu, and the Purana taught by Suka (the Bhdgavata). These 
bring contentment to Hari, and should be recited with great 
care.” , 

Elsewhere in the same section: ‘“O Ambarisa, if you wish to 
put an end to the cycle of birth and death, listen daily to the 
Bhagavata taught by Suka, and recite it also with your own lips.’ 

And in the Dudrakdmahdtmya from the Prahlada Samhita of the 
Skanda Purana: ‘“He who remains awake (on the ‘Harivasara’), 
and recites the Bhdgavata with devotion, in the presence of Hari, 
attains the abode of Visnu, together with his entire family.” 


1. The three verses cited here by Jiva are found both in the Matsya Purana, 
as indicated in the previous section, and in the Skanda Purana, as indicated 
here. In the earlier section, only the first and third verses were quoted, prob- 
ably since only these two are quoted by Sridhara in his commentary on Bh.P. 
1/1/1; consequently, these two verses are indicated by Jiva in this section by 
their opening few words alone, while the middle verse, which had not been 
mentioned earlier, is quoted here int full. 

According to R.M., the first of these three verses is meant only to introduce 
the verse which follows it. He writes: “The word ‘etc.’ following gdayatrim actu- 
ally means ‘after the verse beginning with the words yatrddhikrtya gayatrim’.” 
(gdyatrim ityaditi ityadyanantaram ityarthah |) Perhaps due to the confusing nature 
of this portion of T. S. 20, and also due to the fact that B. D. leaves this part 
uncommented on, these first three verses are omitted in many manuscripts and 
editions.. : ne 

2. This line is also not found in most editions, and is not commented upon 
by either B. D. or R. M. The verses referred to here are Agni Purana 272/6-7. 

3. hayagrivasabdena: B. D. writes that Jiva’s explanation is meant to “re- 
move a false impression regarding the words hayagriva and brahmavidya”’. (haya- 
grivadisabdayor bhrantim nirakurvan vydcasta atra hayagrivetyadind | ) Although no 
further explanation is offered by B. D., the idea seems to be this: In Bhégavata 
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6/6/30, 6/10/19, 7/2/4, and 8/10/21, Hayagriva is spoken of as a Danava, or 
enemy of the gods; in Bh.P. 2/7/2, Hayagriva is mentioned as a lildvatara of 
Visnu; and in Bh.P. 6/9/52, there is reference to the sage Dadhici, who is 
called “‘Asvasiras”’, another name for Hayagriva, also meaning “‘horse-headed”’. 
The question naturally arises, “Which Hayagriva is indicated in the verse 
under consideration, and how does his identification help explain the signi- 
ficance of the term ‘Brahmavidya’ ?” 

As Jiva points out, the solution to this riddle hinges on the reference to the 
slaying of the asura Vrtra, found in the second half of this line. According to 
Bh.P. 6/9/51-55, Narayana instructs Indra regarding the slaying of Vrtra as 
follows: “O Indra, good fortune to you ! Go quickly to the great sage Dadhici 
and request his body, made firm through knowledge, vows, and the practice 
of austerities. He taught the full knowledge (of brahman) to the twin ASvins, 
by virtue of which they have become liberated while living; hence is this know- 
ledge know as ‘Aévasiras’. (Dadhici had earlier been forbidden by Indra to 
teach this sacred knowledge to the ASvins, who were of the low vaidya, or 
medical, caste, under penalty of having his head cut off. As a precaution, the 
Aévins removed and preserved Dadhici’s head, and grafted in its place the 
head of a horse, through which the sage taught the Asvins the knowledge of 
brahman. Later, when Indra severed the horse’s head of Dadhici, the Asvins 
restored his own head to its rightful place.) The impenetrable ‘armor’ 
(varman) which you have received had been given (or taught) earlier by 
Dadhici to Tvastr; Tvastr taught it to Visvaripa, and he taught it to you. 
It represents my essential being. Dadhici is a virtuous man. If requested by 
the Aévins, he will give up his own limbs. Have Tvastr construct a great wea- 
pon (a thunderbolt), out of his bones, with which you will sever the head of 
Vitra, fortified by my power. Having slain him, you will regain your former 
power, weapons, and treasures. You will prevail, for none can do harm to my 
devotees.” (Bh.P. 6/9/51-55) (Cf. van Gulik: 1935: 11-14). 

4. pravargyam: B. D. explains this as the “science of life” (pranavidyam). 
Actually, the Pravargya ceremony is part of the Agnistoma sacrifice, in which 
offerings of hot milk are made to the Aégvins. (Cf. van Buitenen: 1968 for a 
full description of this ceremony.) 


21) garude ca 
purnah so ’yam atigayah / 
artho ’yam brahmasitranam bharatarthavinirnayah | / 
gayatribhasyaripo ’sau vedarthaparibrmhitah / 
purananam samarupah saksadbhagavatoditah // 
dvadasaskandhayukto ’yam Satavicchedasamyutah / 
grantho ’stadasgasahasrah grimadbhagavatabhidhah // iti/ 
brahmasiitranam arthas tesam akrtrimabhasyabhita ityarthah / 
purvam siiksmatvena manasy avirbhitam tad eva samksipya 
sitratvena punah prakatitam pascad vistirnatvena saksac chri- 
bhagavatam iti / tasmat tadbhasyabhite svatahsiddhe tasmin 
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Saty arvacinam anyad anyesam svasvakapolakalpitam tadanu- 
gatam evadaraniyam iti gamyate / bharatarthavinirnayah 
nirnayah sarvasastranam bharatam parikirtitam // 
bharatam sarvavedaé ca tulam 4ropitah pura / 
devair brahmadibhih sarvair rsibhig ca samanvitaih // 
vyasasyaivajfiaya tatra tv atyaricyata bharatam / 
mahattvad bharavattvac ca mahabharatam ucyate // 
ityadyuktalaksanasya bharatasyarthavinirnayo yatra sah | $ri- 
bhagavaty eva tatparyam tasyapi / tad uktam moksadharme 
narayaniye srivedavydsam prati janamejayena 
idam §fatasahasrad dhi bharatakhyanavistarat / 
amathya matimanthena jfianodadhim anuttamam // 
navanitam yatha dadhno malayac candanam yatha / 
aranyam sarvavedebhya osadhibhyo ’mrtam yatha // 
samuddhrtam idam brahman kathamrtam idam tatha / 
taponidhe tvayoktam hi narayanakathasrayam // iti // 


21) Andinthe Garuda Purana: ‘“This composition is exceed- 
ingly perfect. It contains the meaning of the Brahmasitra and 
determines the meaning of the Mahabharata‘. It functions as 
a commentary on the Gdéyairi and fortifies the meaning of the 
Vedas. It is the Samaveda of Puranas, declared by bhagavat him- 
self. It contains twelve skandhas, numerous vicchedas, and eight- 
een thousand (verses), and goes by the name Srimadbhagavata.’”® 

“Tt contains the meaning of the Brahmasitra’: That is, it 
represents a natural commentary on the sdtras. Previously, it 
had been revealed in the heart (of Vyasa) ina subtle form; that 
was then summarized and made manifest in the form of sdéras. 
Later, that appeared in its expanded form as the Bhdgavata itself. 
Therefore, since the Bhdgavata represents a self-revealed com- 
mentary on the Brahmasitra, it follows that only those modern, 
self-styled commentaries which are in consonance with the 
Bhagavata are to be respected.* “It determines the meaning of 
the Mahabharata’: That is, it contains the determination of the 
meaning of that Mahabharata which is characterized as follows: 
“The Mahabharata is extolled as determining the significance of 
all the scriptures. In olden times, Brahma and the other devas, 
along with all the zsis, gathered together at the command of 
Vyasa, and weighed the Mahabharata against all the Vedas. The 
scales tipped in favor of the Mahabharata. (Therefore) because 
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of its greatness (mahativa) and its heaviness (bhdravativa), it is 
known as the Mahdabharata.”’ ; 

The import of the Mahabharata (like thatof the Bhdgavata) 
revolves around bhagavat alone. Thus, the following verses 
are uttered by Janamejaya to Vydsa in the Ndérayaniya section 
of the Moksadharma (Mahabharata): ‘‘O Brahmana, O Treas- 
ure-house of austerities, just as fresh butter is extracted from 
curds and sandalwood from the Malaya breeze, the Upa- 
nisads from all the Vedas and nectar from herbs, so too, by 
churning the ocean of the highest wisdom with the churning 
rod of knowledge, have these nectar-like words which you 
have uttered, based on stories concerning Narayana, been 
extracted from the legends found in the Mahabharata, strewn 
throughout these hundred thousand verses.” (M.Bh., Moksa- 
dharma 170/11-14) 


1. bhdratarthavinirnayah: There is a verse in the Skanda Purana to the effect 
that the Mahabharata was composed later than the eighteen Puranas, in which 
case the Bhagavata could not be considered to determine the meaning of the 
Mahabharata. In reply to this, Jiva claims that although composed earlier than 
the Bhagavata, the Mahabharata was not revealed to Janamejaya and others until 
a‘ter the composition of the Bhdgavata. (atra prabhasakhande yad as{adasapurana- 
virbhavanantaram eva bharatam prakasitam iti sriyate tat sribhagavatavirodhat bhara- 
tarthavinirnayah iti...pirvam krtam api bharatam tatpascaj janamejayadisu pracdritam 
ity apeksyaiva jiteyam | ) 

2. The different elements of this verse will now be discussed serially by 
Jiva in this and the following two sections. For a discussion of the identity of 
this verse, see footnotes 4 and 5 from the preceding chapter. 

3. ddaraniyam : B. D. adds the following restriction to this claim: ‘‘Only 
those modern conimentaries which do not contradict the Bhagavata, and which 
are written by Vaisnava teachers, are to be respected. Those which contra- 
dict the Bhdgavata, such as the commentaries of Sankara, Kumarila, and Bhas- 
kara, are to be rejected.” (anyad vaisnavacaryaracitam adhunikam bhasyam tadanu- 
gatam §ribhdgavataviruddham evadartavyam tadviruddham sankarabhattabhaskaradira- 
citam tu heyam iiyarthah | ) 


22) tatha ca trtiye 
munir vivaksur bhagavadgunanam 
sakhapi te bharatam aha krsnah / 
yasmin nrnam gramyasukhanuvadair 
matir grhita nu hareh kathayam // iti // 


22) So also in the third (skandha): ‘“‘(O Maitreya) even 
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your friend, the sage Krsna Dvaipayana (Vydsa) felt a desire 

“to describe the virtues of bhagavat, and so narrated the 
Mahabharata, in which the hearts of men are drawn towards 
stories concerning Hari, through repeated accounts of lower 
pleasures.”+ (Bh.P. 3/5/12) 


1. gramyasukhdnuvadaih : B. D. reads katha in place of sukha, and explains, 
“(through the repetition of) stories relating to everyday life, indicating the 
duties to be performed by householders, and supplemented by illustrations 
involving cats and mice, and vultures and jackals.”? (graémyd grhidharmakarta- 
wyatadilaksana vydvahdraki miasikavidalagrdhragomayudrstantopeta ca kathal ). 

Sridhara accepts the reading graémyasukha, and quotes the following vers- 
es by way of explanation: “‘What good does it do to deScribe lust to a lust- 
ful person or greed to a greedy person ? Is it not like hurling a blind man 
into a dark well ? After describing these (lust and greed) in order to at- 
tract the minds of men, Vyasa then denounces them here itself by means 
of legends which purify the mind. Otherwisé, why would the wise and 
compassionate sage describe these two (lust and greed), which only lead 
to bondage to this frightful round of birth and death ?’’ (kdmino varnayan 
kaémam lobham lubdhasya varnayan | narah kim phalam adpnoti kilpe ’ndham 
iva patayan || lokacittdvataradriham varnayiivaira tena taulitihadsaih pavitrarthaih 
punar atraiva ninditau | | anyatha ghorasamsdrabandhaheti janasya tau | vargayet 
sa katham vidvan mahakdaruniko munih |] ) 

R. M. also reads graémyasukha and offers an explanation which closely 
follows the verses quoted by Sridhara. He writes: “The repetition of 
accounts of lower pleasures is meant to initially engage the minds of even 
lustful people. Ultimately, the truth concerning bhagavat is made known 
through the denunciation of these lower pleasures, found in the very same 
accounts, so as to lead to the welfare (of the listener). (grémyasukhanu- 
vadas tu prathamatah kamindm api pravrttyartham | tataf ca tatraiva graémya- 
sukhanindaya bhagavatiattvam dveditam Sreyase | } 

The single verse which has been treated here as the whole of section 22 
is actually only the beginning of a very lengthy and confused section, the 
latter portion of which will be treated as comprising two  sub-sections, 
designated ‘22a’ and ‘‘22b”’ respectively. The reasons for this division 
are as follows: The initial portion, designated ‘‘22’, represents a continua- 
tion of Jiva’s remarks on the phrase bhératarthavinimayah from the Garuda 
Purana verse quoted in section 21, and is found in all editions. The portion 
designated “22a” represents Jiva’s comments on the remaining phrases from 
the same verse. This portion is commented on by B.D., and occurs in some, 
but not all, manuscripts. The portion which follows this, designated ‘‘22b”, 
deals with the same topics, but in much greater detail. This portion is com- 
mented on by R.M., and referred to by Jiva in his Kramasandarbha. It is also 
not found in all editions, presumably because of B.D.’s failure to comment 


on it. 
The relationship between the two latter portions is not very clear. 
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Some lines from the earlier portion are repeated verbatim in the latter 
portion, and some of the explanations given in one differ from those of the 
other, leading to the conclusion that one of the two, presumably the latter 
and more detailed portion, was meant as a replacement for the other. On 
the other hand, parts of the latter portion seem to refer directly to comments 
made in the earlier portion, leading to the conclusion that the second por- 
tion was meant to serve as a supplement to the first. It is possible that the 
second portion was written as a result of Jiva’s dissatisfaction with the first, 
either because of its brevity or the nature of some of the explanations found 
therein, but that the actual function that portion was to play was never fully 
resolved. _ 


22a) gayatribhasyaripo ’sau ; tathaiva hi visnudharmot- 
taradau tadvyakhyane bhagavan eva vistarena pratipaditah / 
atra janmadyasya ity asya vyakhyanam ca tatha darSayis- 
yate / vedarthaparibrmhitah / vedarthasya paribrmhanam 
yasmat / tac coktam itihasapuranabhyam ityadi / purananam 
samartpah / vedesu samavat sa tesu srestha ityarthah / ata 
eva skande 

§atago tha sahasraig ca kim anyaih sastrasamgrahaih / 

na yasya tisthate gehe sastram bhagavatam kalau // 

katham sa vaisnavo jfieyah s§astram bhagavatam kalau / 

grhe na tisthate yasya sa viprah $vapacadhamah // 

yatra yatra bhaved vipra sastram bhagavatam kalau / 

tatra tatra harir yati tridagaih saha narada // 

yah pathet prayato nityam glokam bhagavatam mune / 

astadasapurananam phalam prapnoti manavah // iti / 
gatavicchedasamyutah/pajicatrimsadadhikaSatatrayadhyaya- 
visista ityarthah / spastartham anyat / tad evam parama- 
rthavivitsubhih éribhagavatam eva sdmpratam  vicara- 
niyain iti sthitam / 


22a) ‘“‘It functions as a commentary on the Gayatri’ : 
For it is so explained in those sections of the Visnudharmot- 
tara etc. which contain expositions on the Gédyatri,! that 
bhagavat alone is described: in detail (in the Gayatri). A 
similar explanation will also be given in this regard in the 
commentary on Bh. P. 1/1/1. 

“It fortifies the meaning of the Vedas’’ : That is, by virtue 
of the Bhdgavata, the meaning of the Vedas is fortified. There- 
fore itissaid, ‘‘One should supplement the Vedas with Itihasa 
and Puranas.’ (M.Bh., Adiparvan 1/267) 
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“It is the Samaveda of Puranas” : That is, just as the Sama- 
veda is the most perfect of Vedas, so is the Bhégavata the most 
perfect of Puranas. Therefore, we find in the Skanda Purana: “‘If 
the Bhdgavata is not kept in one’s house in the Kali Yuga, of 
what avail are collections of other scriptures by the hundreds 
and thousands? How can he be considered a Vaisnava who, in 
the Kali Yuga, does not keep the Bhdgavata in his house? Even 
if he is a braéhmana, he is lower than an outcaste. O Narada, 
O Sage, wherever the Bhdgavata is found in the Kali Yuga, there 
Hari goes together with all the devas. O Muni, that pious soul 
who daily recites a verse from the Bhdgavata reaps the fruits of 
the eighteen Puranas.” (Sk. P., Visnu Khanda 16/40, 42, 44, 331) 

“It contains numerous vicchedas’’: That is, it is characterized 
as having 335 adhydyas. The meaning of the rest is clear. It is 
therefore thus established that in the present age, those seeking 
to know the highest truth need only study the Bhdgavata Purana. 


1. tadvyakhyane : The fact that the pronoun {af in this compound refers to 
the Gayatri is confirmed in the corresponding portion of section 22b in which 
verses are quoted from the Gdyatrinirvdpakathana section of the Agni Purdna. 


22b) hemadrer vratakhande 

strigidradvijabandhtnam trayi na Srutigocara / 

karmasreyasi mudhanam §reya evam bhaved iha / 

iti bharatam akhyanam krpaya munina krtam // 
iti vakyam Sribhagavatiyatvenotthapya bharatasya vedartha- 
tulyatvena nirnayah krta iti tanmatanusarena tv evam vyakhye- 
yam bharatarthasya vinirnayah vedarthatulyatvena visisya 
nirnayo yatreti / yasmad evam bhagavatparas tasmad eva yatra- 
dhikrtya gayatrim iti krtalaksanasrimadbhagavatanama gran- 
thah éribhagavatparaya gayatrya bhasyarapo ’sau / tad 
uktam yatradhikrtya gayatrim ityadi/ tathaiva hy agnipurane 
tasya vyakhyane vistarena pratipaditah / tatra tadiyavyakhya- 
digdargsanam yatha 

taj jyotih paramam brahma bhargas eee yatah smrtah // 
ity 4rabhya punar aha’ 

taj jyotir bhagavan visnur jagajjanmadikaranam // 

givam kecit pathanti sma saktiripam vadanti ca / 

kecit siryam kecid agnim daivatany agnihotrinah // 

agnyadirapo visnur hi vedadau brahma giyate / iti / 
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atra janmadyasya ity asya vyakhyanam ca tatha darSayisyate / 
kasmai yena vibhasito ’yam ity upasamharavakye ca tac chud- 
dham ityadi samanam evagnipurane tadvyakhyanam / 

nityam suddham param brahma nityabhargam adhisvaram // 

aham jyotih param brahma dhyayema hi vimuktaye // iti // 
atraham brahmeti nadevo devam arcayet iti nyayena yogya- 
tvaya svasya tadrktvabhavana darsita / dhyayemeti aham tavat 
dhyayeyam sarve ca vayam dhyayemetyarthah / tad etanmate tu 
mantre ’pi bhargasabdo ’yam adanta eva syat / supam suluk 
ityadina chandasasitrena tu dvitiyaikavacanasyamah subhavo 
jfieyah / yat tu dvadase om namas te ityadigadyesu tadartha- 
tvena siryah stutah tat paramatmadrstyaiva na tu svatantrye- 
nety adosah / tathaivagre Srigaunakavakyam 

brihi nah sraddadhananam vyiham siryatmano hareh // 
iti / na casya bhargasya suryamandalamatradhisthanatvam / 
mantre varenyasabdena atra ca granthe paragabdena paramai- 
Svaryaparyantataya darsitatvat / tad evam agnipurane ‘py 
uktam 

dhyanena puruso ’yam ca drastavyah siryamandale / 

satyam sadasivam brahma tad visnoh paramam padam // iti / 
trilokijananam oupdasanartham  opralaye  vinasini  surya- 
mandale cantaryamitaya pradurbhito ’yam puruso dhyanena 
drastavya upasitavyah / yat tu visnos tasya mahavaikunthari- 
pam paramam padam tad eva satyam kalatrayavyabhicari sada- 
Sivam upadravasinyam yato brahmasvaripam ityarthah / 
tad etadgayatrim procya puranalaksanaprakarane yatradhikrtya 
gayatrim ityady apy uktam agnipurane / tasmat 

agneh puranam gayatrim sametya bhagavatparam / 

bhagavantam tatra matva jagajjanmadikaranam // 

yatradhikrtya gayatrim iti laksanapirvakam / 

Srimadbhagavatam sasvat prthvyam jayati sarvatah // 
tad evam asya Sastrasya gayatrim adhikrtya pravrttir daréita / 
yat tu sarasvatakalpam adhikrtyeti purvam uktam tac ca gaya- 
trya bhagavatpratipadakavagvisesariipasarasvatitvad upayuk- 
tam eva / yad uktam agnipurane 

gayaty ukthani sastrani bhargam pranams tathaiva ca // 

tatah smrteyam gayatri savitri yata eva ca / 

prakasini sa savitur vagripatvat sarasvati // iti / 
atha kramaprapta vyakhya vedarthaparibrmhita iti / vedartha- 
nam paribrmhanam yasmat tac coktam itihasapuranabhyam 
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iti / purananam samaripa iti vedesu samavat puranesu érestha 
ityarthah / puranantaranam kesamcid apatato rajastamasi jusa- 
manais tatparatvapratitatve *pi vedanam kandatrayavakyaika- 
vakyatayam yatha samna tatha tesam Sribhagavatena prati- 
padye sribhagavaty eva paryavasanam. iti bhavah / tad uktam 

vede ramayane caiva purane bharate tatha / 

adav ante ca madhye ca harih sarvatra giyate // iti / 
pratipadayisyate ca tad idam paramatmasandarbhe / saksad- 
bhagavatodita iti kasmai yena vibhasito °yam ity upasamhara- 
vakyanusarena jfieyam / gatavicchedasamyuta iti vistarabhiya 
na vivriyate / tad evam Srimadbhagavatam sarvaéastracakra- 
vartipadam Aaptam iti sthite hemasimhasamanvitam ity atra 
hemasimhasanam arudham iti tikakarair yad vyakhyatam tad 
eva yuktam / atah srimadbhagavatasyaivabhyasavasyakatvam 
Sresthatvam ca skande nirnitam 

Satago ’tha sahasraig ca kim anyaih sAstrasamgrahaih / tad 
evam paramarthavivitsubhih éribhagavatam eva sampratam 
vicaraniyam iti sthitam // 


22b) The following Bhdgavata verse, quoted in the Vrata 
Khanda (of the Caturvargacintamani) of Hemadri determines the 
meaning of the Mahabharata to be equivalent to that of the Vedas: 
‘The sage Vyasa compassionately composed the epic, Mahd- 
bharata, with the idea in mind that it would lead to the welfare 
of women, Sidras, and fallen Twice-born who are not entitled 
to hear the three Vedas, and are thus deluded as to what action 
would lead to their ultimate good.” (Bh.P. 1/4/25) Thus, accord- 
ing to this view, the phrase “‘it determines the meaning of the 
Mahabharata’? should be interpreted to mean “‘the meaning of 
the Mahabharata is determined in the Bhagavata as being equiva- 
lent to that of the Vedas.” 

Since the composition known as the Srimadbhagavata and char- 
acterized by the phrase ‘‘based on the Gdyairi’”’ is thus concerned 
with bhagavat alone, it may be said to serve as a commentary on 
the Gayatri which is itself concerned solely with bhagavat. There- 
fore it is stated, ‘“That is to be known as the Bhdgavata which, 
basing itself on the Gayatri, describes dharma in all its fullness...” 
A similar detailed explanation is presented in the expository 
account of the Gayatri found in the Agni Purdya. A brief survey 
of that account is given below. 
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That ‘light’ (mentioned in the Gayatri) is the supreme brah- 
man, for the word bhargas indicates the light of consciousness.” 
(Ag.P. 216/3) He continues, ‘“That ‘light’ is bhagavat, Visnu, 
the source of the origin, preservation, and dissolution of the 
universe. There are some who repeat the name ‘Siva’ (in 
place of ‘Visnu’), some ‘Sakti’, ‘Sirya’, or that of other deities, 
while the Agnihotr priests repeat the name ‘Agni’.? Verily it is 
Visnu who has assumed the form of Agni and the rest, and is 
praised in the Vedas etc. as brahman.”’ (Ag.P. 216/7-9) 

A similar explanation will also be given in this regard? in the 
commentary on Bh.P. 1/1/1. And in the concluding section of 
the Bhagavaia, the final line of verse 12/13/19, beginning tac chud- 
dham,* is identical in import with the explanation of the Gayatri 
found in the Agni Purdna:® ‘‘Let us meditate on the eternal, pure, 
supreme brahman, the everlasting light, and the highest Lord, 
(thinking) ‘I am the light, the supreme brahman’, in order to 
attain liberation.’’® (Ag.P. 216/6, 7) Here, the phrase “I am 
brahman’’ indicates a kind of meditation in which one assumes an 
attitude of identity between oneself and brahman in order to be 
fit for worship according to the principle ‘‘One who is not him- 
self divine may not worship the divine.”? The verb dhydyema 
(‘‘Let us meditate’) means “‘May I, and all of us as well, medi- 
tate." 

But then, on the strength of this verse, one would expect to 
find the adanta stem, bharga, in the Gayatri as well.® This can be 
explained, however, with the help of Panini Siatra 7/1/39 as an 
instance of a Vedic irregularity in which the singular accusative 
ending am is replaced by the ending su.® 

And in the prose passages which praise the sun as the object of 
worship in the Gayatri (Bh.P. 12/6/67-69), the sun should not be 
viewed as an independent entity, but rather as indicating para- 
mdatman, rendering those passages free from blemish. The words 
of Saunaka at the end of the Bhdgavata are similarly to be under- 
stood: ‘*Tell us, who are full of faith, of the manifestations of 
Hari, in the form of the sun.” (Bh.P. 12/11/28) 

And the “light” (mentioned in the Gayatri) does not refer to 
that which dwells in the physical sun alone, for, as indicated by 
the word varenya (‘“‘most excellent’) from the Gdyatri and the 
word para (‘‘supreme’’) from the Bhégavata (1/1/1 and 12/13/19), 
its application extends as far as the majesty of ifvara. Therefore 
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it is stated in the Agni Purana ‘Through meditation, the purusa 

can be seen dwelling in the disc of the sun. (But) the supreme 

abode of Visnu, brahman, is alone real and ever-blessed.’’!¢ 

. (Ag.P. 216/16, 17) That is, through meditation, the purusa, 
who manifests as the indweller within the disc of the sun, which 
will itself perish at the time of dissolution, so that the inhabit- 
ants of the three worlds may worship him, can be seen, i.e. 
worshipped. But the supreme abode of Visnu, in the form of 
Vaikuntha, is alone real, unchanging in the past, present, 
and future, since it partakes of the nature of brahman. 

After thus explaining the Gayatri, the Agni Purdna also makes 
use of the verse beginning yatrddhikrtya gayatrim (Ag.P. 272/6) 
in the section which deals with the characteristics of Puranas. 
Thus we find the following verses: ‘‘The Agni Purdna considers 

_ the Gayatri to be concerned with bhagavat alone, who is held 
therein to be the source of the origin, preservation, and dis- 
solution of the universe. The Bhdgavata, characterized by 
the phrase, ‘based on the Géyatri’, ever flourishes throughout 
the land.’ Thus is the origin of the Bhdgavata demonstrated 
to be based on the Gayatri. : 

And the earlier statement regarding the Sarasvata Kalpa!® 
is also appropriate since Sarasvati, whose distinguishing 
characteristic is speech illustrative of bhagavat, represents the 
essence of the Gayairi. As stated in the Agni Purana, ‘‘It is called 
Gayatri since it sings (gdyati), or reveals, Vedic texts, scrip- 
tures, the divine light, and the vital forces. It is called Savitri 
(the daughter of the sun) since it has the power of enlighten- 
ing. And since speech represents the essence of the sun, it is © 
also called Sarasvati.”. (Ag.P. 216/1,2)1® 

Now the next phrase will be explained. “It fortifies the 
meaning of the Vedas’’ : That is, by virtue of the Bhdgavata, 
the meaning of the Vedas is fortified. Therefore it is said, 
‘‘One should supplement the Vedas with Itihasa and Pura- 
nas.” (M.Bh., Adiparvan 1/267) 

“Tt is the Sdmaveda of Puranas’’: That is, just as the Sdmaveda 
is the most perfect of Vedas,. so is the Bhdgavata the most per- 
fect of Puranas. For just as the Samaveda brings out the one 
common theme running through the three kdndas of the 
Vedas (karmakanda, updsanakanda, and jndnakdgda), so does the 
Bhagavata demonstrate the fact that some of the other Puranas 
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which occasionally seem to partake of the nature of rajas and 
tamas, and do not appear to be concerned with bhagavat, 
ultimately find their resolution in bhagavat alone, as present- 
ed in the Bhdgavata. Therefore it is said, ‘‘In the Vedas, 
Ramayana, Purdnas, and Mahdébhdrata, Hari is everywhere 
praised, in the beginning, the middle, and the end.’’ The 
truth of this statement will be demonstrated in the Paramdt- 
masandarbha. 

‘Declared by bhagavat himself”: This is to be understood in 
accordance with the concluding words of the Bhdgavata: ‘‘Let 
us meditate on bhagavat, who revealed the Bhaégavata to Brah- 
ma...”? (BheP. 123/19) 

“It contains numerous vicchedas’’: This phrase will not be 
discussed, out of fear of unduly lengthening this text.1® Thus, 
Sridhara’s interpretation of the phrase hemasimhasamanvitam" 
as meaning ‘“‘mounted on a throne of gold’’ is fitting indeed, 
for as has just been demonstrated, the Bhdgavata occupies the 
position of sovereign ruler of all scriptures. Consequently, 
both the superiority of the Bhadgavata, and the need for its 
repeated study are established in the Skanda Purana: ‘‘Of 
what avail are collections of other scriptures by the hundreds 
and thousands...?’’ (Sk.P. 16/40) It is therefore thus estab- 
lished that in the present age those seeking to know the high- 
est truth need only study the Bhagavata Purana. 


1. tanmaidnusdérena tu: As indicated by the particle tu, the verses quoted 
here represent an alternate explanation of the phrase bhdratdrthavinirpayah. 
In the previous section, T. S. 21, Jiva had quoted verses from the Maha- 
bharata to the effect that it was ‘“‘heavier’’ than the Vedas. That position is 
somewhat modified here, as Jiva now considers the Vedas and the Maha- 
bharata to be of “equal weight” (tulyatvena). 

2. agnim daivatany agnihotrinah : Jiva’s reading‘of this portion of the verse 
gives the impression that the Agnihotr priests repeat the names of other 
deities, and not that of Agni. The reading found in the Anandasrama edition 
of the Agni Purdna, agnim vedaga agnihotrinah, is clearly a better reading, and 
clarifies the fact that the Agnihotr priests, “being followers of the Vedas”, 
repeat the name of Agni. 

3. atra: R. M. explains this as meaning “concerning the interpretation 
of the Gayatri.” (atra gayatrivyakhyane) 

4, The full pada reads: tac chuddham vimalam visokam amrtam satyam param 
dhimahi |. This line is cited by Jiva for several reasons. First, it clearly refers 
to the Gayatri by its use of the word dhimahi. It also echoes Bh.P. 1/1/1 with 
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the phrase satyam param dhimahi, the verse which the Agni Purana specifically 
points to as being based on the Gayatri. And it shares the words suddham and 
param with the Agni Purdna verse quoted here with respect to the Gayatri. 

5. The Anandaésrama edition of the Agni Purana gives the following reading 
of this verse: nityam Suddham buddham ekam satyam tad dhimahisvaram |] (216/6) 
aham brahma param jyotir dhyayema hi vimuktaye | (216-7). 

6. vimuktaye : R. M. explains that “the attitude of identity with brahman 
is for those seeking to attain liberation, while those who cherish pure bhakti 
think in terms of the attitude ‘I am the servant of bhagavat’, for this is the sense 
in which they understand the mahdvakyas, such as tat tuam asi.”? (idam tu brahma- 
bhedena svatmacintanam mumuksupakse ata eva vimuktaye iti vacane darsitam |... 
Suddhabhaktandm iu bhagavaddaso ’smiiyadicintanam tat tvam asyadisrutindm tathaiva 
tdtparyakalpandd iti | ) 

7.: dhydyema : Jiva’s explanation of this phrase stems from the fact that a 
first person plural verb form (dhydyema) is found in the same line as the first 
person singular pronoun aham. According to R. M., the use of the plural verb 
form does not indicate a plural meaning, but is rather Vedic license for an 
irregular singular verb ending. (dhydyemeti atra bahutvam avivaksitam | bahu- 
vacanaprayogo *pi chandasa iti dyotayann dha aham dhydyeyam iti | ) 

8. The regular accusative singular ending of the adanta (i.e. 
“ending in a’) stem, bharga, is bhargam, and this is the form which occurs 
in the Agni Purana verse cited by Jiva. The problem is that the form 
bhargas occurs as the accusative singular form in the Gayairi. Hence, 
the necessity for Jiva’s explanation here. 

9. Rather than admit that the form bhargas, found in the Gayatri, 
is the regular accusative singular of the neuter stem bhargas, Jiva interprets it 
as an irregular Vedic form of the masculine stem bharga. Jiva offers no justi- 
fication for this interpretation beyond the fact that the adanta stem bharga occurs 
in the Agni Purana verse describing the Géyairi, implying, in his mind, that this 
is the stem which must have also been employed in the Gayatri. 

10. Once again, Jiva has quoted the final line of one verse, and the initial 
line of the following verse. His reading of the second line also seems defective 
to some extent. The Anandasrama edition reads as follows: janmamrtyuvinasaya 
duhkhasya trividhasya ca | dhydnena puruso ’yam ca drastavyah siiryamapdale || tattvam 
sad asi cid brahma visnor yat paramam padam | devasya savitur bhargo varenyam hi turi- 
yakam || (Ag. P. 216/16, 17). (“One should behold the purusa dwelling in the 
disc of the sun, in order to put to an end the round of birth and death, and 
the three kinds of misery, meditating as follows: “You are the real, the true, 
pure consciousness, brahman, the supreme abode of Visnu, and the supreme, 
absolute light of the Lord Savitr.’’”) Although Jiva does not interpret the 
second of these two verses as representing the words of the meditation, R.M. 
understands it as such, and writes, “They describe the meditation with the 
words satyam etc.” (dhyanam aha satyam iti) 

11. The two sections of the Agni Purana alluded to here are the 216th 
adhyaya entitled Gayatrinirvinakathana, and the 272nd adhyaya entitled Purdpa- 
danadimahdtmyakathana. 

12. R.M. reads sammatya for sametya in the first of these two verses, and 
explains that the Agni Purdpa demonstrates the significance of the Gayatri by 
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means of etymological interpretations. (niruktavyakhyanena pradargya...) The 
reference is again to the 216th adhvaya in which the name Gayatri, as well as 
the key words of the mantra, are explained in terms of their verbal roots, or 
similar-sounding roots. Thus, the word gdyatri is explained by means of the 
roots gai and trai, varenya by the root vr, dhimahi by dha, etc. 

13. sdrasvatakalpam adhikrtyeti: The use of the particle ifi normally indi- 
cates that the words preceding it represent a direct quotation. However, since 
the words sdrasvatakalpam adhikrtya are not found prior to this in the text of T.S., 
it may be assumed that either a portion of the text is missing, or that the particle 
iti is not to be understood in its usual sense. It is possible that the iti was inter- 
polated by a scribe who, on the strength of the frequently quoted phrase 
yatradhikrtya gdyatrim, took this also for a quotation, and indicated it as such. 
If the implication of the iti is ignored, the phrase in question may then be 
interpreted as a reference to the Skanda Purana, verse 2/40, cited in T.S. 20, 
which associates the Bhdgavata with the Sarasvata Kalpa. 

14. gdyati: R. M. glosses thisas prakdsayati and explains: “It reveals ukthas, 
i.e. scriptures made up of Vedic mantras, since, as the primordial mantra, all 
other mantras depend on the Géyatri for their existence.” (gdyaty ukthaniti 
ukthani vaidikamantratmakasastrani gdyati prakdsayati sarvamantrapam adibhitam 
gayatrim upajivyaiva mantrantarapam davirbhavat |) cee 

15. As earlier, Jiva has here failed to cite the initial line of this Agni Purdpa 
verse, and has given a reading of the second line which differs substantially 
from available editions of the text. The difficulty of the reading presented 
by Jiva is vouched for by the numerous alternate explanations offered by 
R. M. The Anandagrama version of these two verses runs as follows: evam 
sandhyadvidhim krtvd gayatrim ca japet smaret | gdyat Sisyany atas trayet bharyam 
(kayam) prandms tathaiva ca || tatah smrteyam gayvatri savitriyam tato_yatah | prakasa- 
nat sd savitur vagriipatvat sarasvati || (Ag.P. 216/1,2). (“After thus perform- 
ing his Sandhya rites, one should repeat and meditate on the Gayatri. By 
singing the Gayatri, one protects his disciples, his wife (or his body), and his 
vital forces as well; therefore is it called the Gayatri (from the roots gai, to sing, 
and trai, to protect). Since it enlightens, itis called Savitri; and since Savitr 
has speech as its essence, the Gayatri, or Savitri, is also called Sarasvati.”) R.M., 
obviously familiar with a similar reading of these two verses, also derives the 
meaning of the name Gayatri from the roots gai and trai. He writes, “It sings and 
it pretects; hence is it called Gayatri.” (gdyati trayati ceti gayatriti paryavasitam ) 

16. vistarabhiya: In the previous section (22a), Jiva interpreted the phrase 
Satavicchedasamyutah to mean “having 335 adhydyas”. His hesitation in defend- 
ing that interpretation here is probably, as Sitanath Goswami suggests, based 
on the fact that Sridhara, in his Bhdgavata commentary, characterizes the Bhaga- 
vata as having ‘only 332 adhyayas. Thus, rather than contradict Sridhara and 
get involved in a lengthy discussion, Jiva chooses to leave the phrase uncom- 
mented on here. (Jiva: 1967: 44.) 

17. hemasimhasamanvitam : This expression, quoted earlier in section 19 as 
belonging to Ma.P. 53/22, is also found in Bh.P. 12/13/13 in an identical verse. 
Although the verses are the same, the contexts are different, and whereas 
Sridhara’s interpretation of this expression as meaning “mounted on a throne 
of gold” is appropriate for the Bhdégavata verse, it is not necessarily so in the 
verse cited by Jiva. (Cf. T. S. 19, footnote 1) 
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23) ata eva satsv api nanasgastresv etad evoktam 
kalau nastadrsam esa puranarko ’dhunoditah jae: f 
arkataripakena tadvina nanyesam samyagvastupraka§Sa- 
katvam iti pratipadyate / yasyaiva érimadbhagavatasya 
bhasyabhittam Srihayasirsapaficaratre éastraprastave gani- 
tam tantrabhagavatabhidham tantram / yasya_ saksac- 
chrihanumadbhasyavasanabhasyasambandhoktividvatkama- 
dhenutattvadipikabhavarthadipikaparamahamsapriyaguka- 
hrdayadayo vyakhyagranthah tatha muktaphalaharililabha- 
ktiratnavalyadayonib andhas ca vividha eva tattanmatapra- 
siddhamahanubhavakrta virajante | yad eva ca hemadri- 
granthasya danakhande puranadanaprastave matsyapura- 
niyatallaksanadhrtya prasastam / hemadriparigesakhan- 
dasya kalanirnaye ca kaliyugadharmanirnaye kalim sabha- 
jayanty aryah ityadikam yadvakyatvenotthapya yatpratipa- 
ditadharma eva kalav angikrtah/ atha yad eva kaivalyam apy 
atikramya bhaktisukhavyaharadilingena nijamatasyapy upari 
virajamanartham matva yad apauruseyam vedantavyakhya- 
nam bhayad acalayataiva Sankaravatarataya prasiddhen 
avaksyamanasvagopanadihetukabhagavadajfiapravartitadvaya- 
vadenapi tanmatravarnitavisvaripadarésanakrtavrajeévarivis- 
mayaSrivrajakumarivasanacauryadikam govindastakadau var- 
nayata tatasthibhiya nijavacahsaphalyaya sprstam iti // 


23) Thus, even though there exists a variety of scriptures, it 
is the Bhdgavata alone which is described as follows: ““This Pu- 
rana has risen like the sun for those bereft of sight in the Kali 
Yuga.”’ (Bh.P. 1/3/44) It is thus demonstrated that, aside from 
the sun-like Bhdgavaia, no other scripture is capable of prop- 
erly illuminating reality. 

The Tantra known as Tantrabhdgavata is considered, in the 
section of the Hayasirsapaicaratra which classifies scriptures, to 
represent a virtual commentary on the Bhdgavata. Actual com- 
mentaries on the Bhdgavata include the Hanumadbhdasya, Vdsana- 
bhasya, Sambandhokti, Vidvatkamadhenu, Tattvadipikd, Bhavartha- 
dipika, Paramahamsapriya, Sukahrdaya, etc. There also exists! a 
variety of Nibandhas,? composed by distinguished authors, 
well-known for their particular interpretations, such as the 
Mukiaphala, Harilila, Bhaktiratnavali, etc. The Bhagavata is also 
praised in the Danakhanda of Hemadri’s Caturvargacintémayi, in 
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the section dealing with the gift of Puranas, as embodying the 
characteristics mentioned in the Matsya Purana (53/20-23). 
And in the Parifesakhanda of the same work by Hemadri, in 
determining the dharma appropriate to the Kali Yuga, in the 
Kalanirnaya section, the dharma which the Bhdgavata propounds 
for the Kali Yuga is accepted, and the Bhdgavata verse, 11/5/36 
quoted: ‘“The noble ones praise the Kali Yuga...’ 

Sankara, however, commonly accepted to be an avatdra of 
Siva, realized the significance of the Bhdgavata, characterized by 
utterances concerning the joys of bhakti which surpass even the 
joy of liberation, to be superior to his own doctrines, and was 
afraid to upset the views found in this divinely composed exposi- 
tion on Vedanta. As will be explained later, he propagated the 
doctrine of Advaita at the command of bhagavat, in order that 
the latter’s true nature might remain hidden. Still, Sankara 
desired his own words to be fruitful, and so touched on the Bhdaga- 
vata indirectly, by describing in such works as his Govinddstaka 
etc. certain events found only inthe Bhagavata, such as Yasoda’s 
amazement at the vision of the universal form (of Krsna), 
Krsna’s theft of the Gopi’s clothes, etc.* 


1. virajante: B. D. interprets this to mean “‘currently available” (samprati 
pracarantityarthak | ), implying that there are others which are no longer avail- 
able. 

2. nibandhah : R. M. defines these Nibandhas, or digests, as ‘‘works which 
gather together those portions of a text which embody its significance.”’ (niban- 
dhas tattatparyavarndimakatadekadeSasamgrahah| ) 

3. yatpratipaditadharmah: B. D. writes that the dharma for the Kali Yuga 
is characterized by Krsna samkirtana. (tatpratipadito dharmah krsnasamkirtana- 
laksanah] ) This interpretation is based on the second line of the Bhadgavata verse 
cited by Jiva (Bh.P. 11/5/36): yatra samkirtanenaiva sarvah svartho ’bhilabhyate. 
(“...wherein one attains his desired end through the practice of samkirtana 
alone.’’) 

4, B.D. explains the import of this paragraph as follows: “Sankara reflect- 
ed, ‘I am in charge of the dissolution of the universe, and am the devotee of 
Hari. I have honored his command by commenting on the Upanisads etc. 
in such a way as to distort their real meaning. If I were to disturb the mean- 
ing of his beloved Bhagavata as well, the Lord would be angry with me. So, 
better that it not be disturbed. But then, I will be depriving myself of both 
wisdom and joy, so I must somehow make contact with it.’ Thinking thus, he 
incorporated in his own poetry certain events described only in the Bhdgavata, 
such as the vision of the universal form etc. This shows that Sankara also 
respected the Bhagavata, thereby demonstrating the fact that it is universally 
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honored.” (pralayadhikari khalu harer bhakto*ham upanisadadi vyakhyaya tatsid- 
dhintam vilapya tasyajiam palitavan evasmi | atha tadatipriye sribhdgavate ’pi célite 
$a prabhur mayi kupyed ato na tac cdlyam evam sati me sarajhtata sukhasampac ca na 
syad atak kathamcit tat sparsaniyam iti tanmatroktam visvaripadarsanadi svakdvye 
nibabandheti tena cadrtam tad iti sarvamanyam Sribhagavatam iti] ) 

R. M. explains the import of this paragraph by citing the following two 
verses from the Padma Purana: (Hari to Siva) “You may publicize yourself, 
but not me. Turn people away from me by composing your own scriptures. 
Keep me hidden, for in that way creation will go on uninterruptedly.”’ (prakd- 
Sam kuru catmanam aprakasam ca mam kuru | svagamaih kalpitais tvam ca jandn madvi- 
mukhan kuru | mam ca gopaya yena syat srstir esottarottara || Uttara Khanda 62/31 ) ; 
and (Siva to Parvati) ‘The false doctrine of Mayavada is said to be Buddhism 
in disguise. O Devi, it was I alone who spread that doctrinein the Kali Yuga, 
assuming the form of a brahmana.” (mdyadvadam asacchastram pracchannam bau- 
dham ucyate | mayaiva vihitam devi kalau brahmanamirtina || Uttara Khanda 25/7) 


(24) yad eva kila drstva saksat tatSisyatam praptair api Sri 
madhvacaryacaranair vaisnavamate pravisya vaisnavantaranam 
tacchisyantarapunyaranyadiritikavyakhyapraveSasankaya tatra 
tatparyantaram likhadbhir vartmopadesah krta iti ca satvata 
varnayanti / tasmad yuktam uktam tatraiva prathamaskandhe 

tad idam grahayam 4sa sutam atmavatam varam // © 

sarvavedetihasanam saram saram samuddhrtam / 
dvadase 

sarvavedantasaram hi sribhagavatam isyate / 

tadrasamrtatrptasya nanyatra syad ratih kvacit // 
tatha prathame 

nigamakalpataror galitam phalam 

gukamukhad amrtadravasamyutam / 
- pibata bhagavatam rasam alayam 
muhur aho rasika bhuvi bhavukah // 
ata eva tatraiva -_ 
yah svanubhavam akhilagrutisaram ekam 
adhyatmadipam atititirsatam tamo ’ndham / 
samsarinam karunayaha puranaguhyam 
tam vydsasinum upayami gurum muninam // iti / 
éribhagavatamatam tu sarvamatanam adhisariipam iti sicakam/ 
sarvamuninam sabhamadhyam adhyasyopadestrtvena tesam 
gurutvam api tasya tatra suvyaktam // 


24) Tradition has it! that after seeing this same Bhagavaia,* 
the revered? Madhvacarya embraced the views of the Vaisnavas, 
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even though himself a direct disciple of Sankara;* and fearing 
that other Vaisnavas might fall under the influence of commen- 
taries written by Sankara’s other disciples,5 such as Punya- 
ranya etc.,® wrote a different tatparya? pointing out the true path: 
thus is it described by the Satvatas.® 

The following statements, found in the Bhdgavata itself, are 
therefore appropriate.® From the first skandha: ‘‘ (Vyasa) impart- 
ed this Bhagavata to his son (Suka), the best of the self-controll- 
ed, representing the essential extracts from all the Vedas and 
Itihasa.”? (Bh.P.. 1/3/41, 42) 

And in the twelfth skandha: ‘““The Bhagavata is considered to 
represent the essence of all Vedanta. He who is satiated by its 
nectar-like juice, has no taste for anything else.” (Bh.P. 
12/13/15) 

And in the first skandha: ‘‘O Connoisseurs of taste here on 
earth, drink again and again, for all your days, the juice of the 
Bhagavata, the ripe fruit fallen from the wish-fulfilling tree of the 
Vedas, whose nectar-like juice flows from the lips of Suka (like 
the juice of a ripe fruit from the mouth of a parrot).’’° (Bh.P. 
1/1/3) 

Thus, in the same skandha: ‘‘I seek refuge with (Suka), 
son of Vyasa and most venerable of sages,“ who, out of com- 
passion for worldly beings desirous of going beyond the blind- 
ing darkness (of ignorance), recited the ‘secret one’ among Pu- 
ranas, of uncommon majesty,” the essence of all Sruti, unparal- 
leled, and the illuminator of Self-knowledge.”’ (Bh.P. 1/2/3) It 
is thus indicated that the doctrines found in the Bhdgavata are the 
overlord, as it were, of all other doctrines. 

Suka took his seat in the midst of the assembly of all the sages, 
and fully exhibited his superiority over them by assuming the 
role of preceptor.’® 


1. kila : The particle Kila, though virtually untranslatable, carries the 
implication that this statement is based either on an older tradition, or second- 
hand information. The closing words of this line, iti ca sdtvaté varnayanti, are 
further evidence that Jiva is referring here to older beliefs, the truth of which 
he apparently accepts, but is unable to verify. 

2. yad eva : The use of a relative pronoun followed by the adverb evais 
evidence that the reference is to the Bhdgavata, since relative pronouns were 
similarly used in the previous section to indicate the Bhdgavata (e.g. yasyaiva, 
yasya, yad eva); andsome manuscripts actually read Sribhdgavatam for yad. B.D., 
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however, interprets the pronoun to refer to the previous section in general. He 
writes, ‘“The meaning is, ‘having realized that Sankara did not simply avoid 
the Bhdgavata, but actually respected it.’”? (Sankarepa naitad vicdlitam kinto 
Gdrtam eveti vibhavyetyarthah |) 

3. Srimadhvacaryacaranaih : B. D. writes that the use ofthe plural number 
indicates Jiva’s extreme respect for Madhva, based on the fact that Madhva 
was the original propounder of the doctrines accepted by Jiva. (atyddarasitca- 
kabahutvanirdesah svapirodcdryatvad iti bodhyam |) 

4. sdaksat tacchisyatam prapiair api ; Although this phrase is not found in all 
editions, it is accepted here onthe strength of R.M.’s commentary. He writes, 
“discipleship with him, i.e. with Sankara”. (tacchisyatam sankardcdryasisyatam) 
Moreover, the use of the adjective aniara in the compound beginning tacchis- 
yantra (“his, i.e. Sankara’s, other disciples’) would be meaningless in the ab- 
sence of this phrase. We also find a similar phrase in section 28, although also 
not found in all editions, srimacchankaracaryasisyatam labdhoapi, providing further 
evidence for the correctness of this reading. 

5. tacchisydntara ; Not only does B.D. not comment on the above phrase, 
he also ignores the implication of the word antara (‘“‘other’’) in this compound, 
commenting only on tacchisya and punyaranyadi etc. He writes, ‘““The Bhagavata 
was falsely explained by his disciples, Punyaranya etc.” (tacchisyaih punydranya- 
dibhir etad anyatha vyakhyatam) 

6. punydranyddi : Although there is no Bhdgavata commentary associated 
with the name of Punyaranya currently available, Jiva does refer to it in other 
volumes of the Bhagavatasandarbha, often in conjunction with the Bhégavata 
commentary of the Advaitin, Citsukha. B. N. K. Sharma accepts both of these 
commentaries as authentic and earlier than Madhva’s Bhagavatatatparya. He 
further states, ““The evidence furnished by Madhva in his B. T. shows that 
he was contending with powerfully established Advaitic commentaries on 
the Purana. His comments, being as usual, too brief, it is not possible to fix 
the identity of those assailed by him.” (Sharma: 1960: 96, 169) 

7. tatpbaryantaram: B. D. takes this to mean “‘an interpretation different 
from that of the others, showing the import of the Bhdgavata to rest on bhaga- 
vat, and not on the attributeless brahman.” (nirgupacinmatraparam...taiparyanta- 
ram bhagavatparatariipam tato ’nyat tatparyam) It is also possible that Jiva is 
referring to Madhva’s other famous commentary containing the word téiparya 
in its title, the Bhdratatatparya. 

8. sdtvatah : Neither B. D. nor R. M. comments on Jiva’s reference to 
the Satvatas in this section. In its technical sense, the term may refer to a 
particular group of Bhagavatas mentioned in the Ndrdyapiya section of the 
Mahabharata. However, since the word sdtvata occurs twice in T. S. (sections 
26 and 30), both times as part of Bhagavata verses, and both times in a general 
sense, aS meaning “‘related to Krsna”, it seems safe to assume that Jiva is 
using the term here as a simple synonym for “Vaisnava’”’. 

In any event, the tradition that Madhva was a direct disciple of Sankara 
is one which both Jiva and R. M. apparently respect, despite the fact that a 
gap of a few hundred years must have existed between the two great teachers, 
and that the tradition mentioned here is not acknowledged by the followers 
of either Madhva or Sankara. B. D., on the other hand, is not even willing 
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to recognize the reference to this tradition in this section of T. S., as seen in 
his failure to comment on the phrase tacchisyatam praptair api (which, as the 
earlier of the two commentators, he must have been aware of) or on the 
adjective antara. (Cf. footnotes 4 and 5 above.) 

B. D. probably had good reasons for remaining silent on this question. 
For one thing, because of his early association with the Madhva school, he 
must have been familiar with their own biographical literature on Madhva, 
according to which accounts, Madhva was formally initiated into sannydsa 
by an Advaitin named Acyutapreksa. Later, while on pilgrimage to Badari, 
Madhva is said to have had the direct vision of Vyasa, by virtue of which he 
was empowered to establish the Brahma Sampradaya. Thus, Jiva’s account 
of Madhva’s initiation is in direct contradiction to the accounts of the Madh- 
vas. Furthermore, B. D.’s own claims regarding Caitanya’s affiliation with the 
Madhva Sampradaya would lose all their force were Madhva’s own spiritual 
descent to be traced back only as far as Sankara, since the legitimacy of the 
Madhva Sampradaya stems from its ability to trace its roots back to Narayana, 
by way of Brahma, Narada, Vyasa, and Madhva. Thus, B. D.’s silence here 
also represents a desire to protect his own claims regarding Caitanya’s affilia- 
tion with the Madhva Sampradaya, claims which played such an important 
role in his teachings and sectarian activities. It may also be speculated that 
B.D.’s unhappiness with the phrases in this section concerning Madhva’s 
relationship to Sankara played an instrumental role in their subsequent dele- 
tion in many manuscripts, and that, were it not for R. M.’s mention of such 
phrases in his commentary, there might be no record that they ever existed 
today. 

Even accepting the phrases commented on by R. M., which greatly im- 
prove the reading of this line, it seems clear that the reading is defective in 
other respects. For one thing, there is the problematic use of the conjunc- 
tion ca following iti, implying a second statement also followed by iti. Also, 
R. M. comments on a phrase beginning yasyaiva which is not, however, found 
in the text. From his commentary, it seems that the missing phrase was in 
connection with Madhva’s téiparya on the Bhagavata (yasyaiva), explaining it 
as an interpretation of complete statements, as opposed to a word-by-word 
commentary, or bhdsya. (yasyaivetyddau yadpadaéndm uttaravakyasthataya na tat- 
padapekseti| ) 

9. tasmaét : Despite the controversial nature of the opening line of this 
section, it is clear from Jiva’s use of the word tasmat (“therefore”) that he was 
primarily interested in showing the great appeal of the Bhagavata, and was 
not trying to make any statement of importance regarding sectarian ques- 
tions. 

10. Sukamukhét : There is a pun here on the word suka, indicating both a 
parrot and the son of Vyasa, Suka. The metaphor employed in this verse is 
based on the reputation parrots have for eating only the ripest and sweetest 
fruits. 

11. gurum muninam: R.M. writes that Suka is referred to as “guru” here 
due to his superior wisdom, and not because he gave instructions to the sages. 
(gurutvam jianatisayanom fa tilpadestrtvam) 

12. svdnubhévam : B. D. glosses asddharanaprabhavam. 
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13. upadestrivena : R. M. interprets this to mean “as the preceptor of 
Pariksit.” (pariksitam praty upadestrtvenetyarthah | ) The reason for R. M.’s insis- 
tence on this point is the fact that both Vyasa and Narada, Suka’s guru and 
grand-guru, were both present there. (Cf. section 26) 


25) yatah 
tatropajagmur bhuvanam punana 
mahanubhava munayah safisyah | 
prayena tirthabhigamapadefaih 
svayam hi tirthani punanti santah // 
atrir vasistha§ cyavana faradvan 
aristanemir bhrgur angiras ca / 
parasaro gadhisuto ’tha rama ¢ 
utathya indrapramadedhmavahau // 
medhatithir devala Arstiseno 
bharadvajo gautamah pippaladah i 
maitreya aurvah kavasah kumbhayonir 
dvaipayano bhagavan narada§ ca// 
anye ca devarsibrahmarsivarya 
rajarsivarya arunadayag ca / 
nanarseyapravarams tan sametan 
abhyarcya raja sirasé vavande // 
sukhopavistesv atha tesu bhiyah 
krtapranamah svacikirsitam yat / 
vijfiapayam 4sa viviktaceta 
upasthito gre Reepe ee oauih [| 
ityadyanantaram 
tata§ ca vah prcchyam idam viprcche 
---vigrabhya vipra itikrtyatayam / 
sarvatmana mriyamanaié ca krtyam 
Suddham ca tatramygatabhiyuktah // 
iti prechati rajfii 
tatrabhavad bhagavan vyasaputro 
yadrechaya gam atamano ’napeksah / 
alaksyalingo nijalabhatusto 
vrta§ ca balair avadhitavesah |/ 
tatag ca pratyutthitas te munayah svasanebhyah ityadyante 
sa samvrtas tatra mahan mahiyasam 
brahmarsirajarsisurarsivaryaih / 
vyarocatalam bhagavan yathendur 
graharksataranikaraih paritah // 
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25) For it is said:! ‘“The world-purifying, high-souled sages 
went there with their disciples: Atri, Vasistha, Cyavana, Sara- 
dvat, Aristanemi, Bhrgu, Angiras, Parasgara, Visvamitra (the 
son of Gadhi), Rama, Utathya, Indrapramada, Idhmavaha, 
Medhatithi, Devala, Aistisena, Bharadvaja, Gautama, Pip- 
palada, Maitreya, Aurva, Kavasa, Kumbhayoni, Dvaipayana 
(Vyasa), the venerable Narada, as well as other devarsis, brah- 
marsis, and rajarsis, including Aruna and others—for often holy 
men, on the pretext of making pilgrimage to a holy place, ac- 
tually purify those places by their own presence. King Pariksit 
welcomed the assembled chiefs of the various holy clans, wor- 
shipping them with bowed head. And the wise king again salut- 
ed the sages who were filled with joy, and, standing eon 
them with joined palms, informed am of his intention.’ 
(Bh.P. 1/9/12) © 

Then (the king said): “Thus, O wise ones, having confided 
in you fully, let me ask a pressing question concerning duty. 
What pure action should be performed with all one’s soul by 
those who are about to die? Please consider this jointly 
among yourselves.” (Bh.P. 11/9/24) 

As the king was asking this question: ‘“‘(Suka), the son of 
Vyasa, appeared, wandering about the earth at will, free 
from care, bearing no distinguishing marks, content within 
himself,? in the garb of an avadhiita, and surrounded by chil- 
dren.” (Bb.P._ 41/12/25) 

And then: ‘““The sages all rose from their seats...”? and ‘‘that 
most uoble Bhagavan Suka, surrounded there by these 
most eminent brahmarsis, rdjarsis, and surarsis, shone brilliantly, 
like the moon surrounded by clusters of planets, constella- 
tions, and stars.”’ (Bh.P. 1/9/28, 30) 


1. yatah..ity uktam : As B. D. explains, the words ity uktam occuring at 
the end of this section are to be construed with the word yatah from the begin- 
ning of the section. (yata ity asya ityuktam iti parena sambandhah) Actually, this 
entire section is a continuation of section 24, and explains, as B. D. points 
out, the sense in which Suka is considered the “‘guru” of the sages. (munindm 
gurum ity uktam tat katham ity atraha yata iti |) 

2. nijalébhatustah : B. D. interprets this to mean “content through the 
gain of his Lord, Krsna, the granter of purity.” (nijasya suddhipartikartuh 
svasvaminah krsuasya labhena tustah | ) 
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26) atra yady api tatra srivyasanaradau tasyapi guruparama- 
gurii tathapi punas tanmukhanihsrtam éribhagavatam tayor apy 
asrutacaram iva jatam ity evam $rigukas tav apy upadideéa 
desyam ity abhiprayah / yad uktam gukamukhad amrtadrava- 
samyutam iti / tasmad evam api Sribhagavatasyaiva sarvadhi- 
kyam / matsyadinam yat puranadhikyam ériyate tat tv apeksi- 
kam iti / aho kim .bahuna ésrikrsnapratinidhiripam evedam / 
yata uktam prathamaskandhe 

krsne svadhamopagate dharmajfianadibhih saha // 

kalau nastadrsam esa puranarko ’dhunoditah / iti / 
ata eva sarvagunayuktatvam asyaiva drstam dharmah projjhita- 
kaitavo ’tra ityadina ’ 

vedah puranam kavyam ca prabhur mitram priyeva ca | 

bodhayantiti hi prahus trivrd bhagavatam punah // 
iti muktaphale hemadrikaravacanena ca / tasman manyantam 
va kecit puranantaresu vedasapeksatvam sribhagavate tu tatha 
sambhavana svayam eva nirastety api svayam eva labdham 
bhavati / ata eva paramasrutiripatvam tasya / yathoktam 

katham va pandaveyasya rajarser munina saha / 
samvadah samabhit tata yatraisa satvati srutih // iti / 
atha yat khalu sarvam puranajatam avirbhavyetyaddikam pirvam 
uktam tat tu prathamaskandhagatasrivyasanaradasamvadenaiva 
prameyam // 


26) Even though Vyasa, Siika’s guru, and Narada, his ¢rand- 
guru, were both present there, still, the Bhdgavata flowed forth 
from Suka’s lips in such a manner that it seemed to them as if 
they had never heard it before. This is the sense in which it is 
said that Suka instructed! the two of them as well. As it was 
said, ‘‘...whose nectar-like juice flows from the lips of Suka.” 
(Bh.P. 1/1/3) Thus, the superiority of the Bhdgavata is seen in 
this sense also.” 

Those statements, then, which one hears regarding the superi- 
ority of other Puranas, such as the Matsya etc., are only relatively 
true. But what is the need for so much argument ? The Bhdga- 
vata is Krsna’s very own stand-in (on earth). As stated in the 
first skandha: ‘‘Now that Krsna has returned to his own abode, 
along with dharma and knowledge, etc., this Purana has risen 
like the sun for those bereft of sight in the Kali Yuga.” (Bh.P. 
1/3/43, 44) 
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The Bhdgavata is thus seen to be endowed with all virtues, as 
demonstrated in the verse, ““The supreme dharma, devoid of all 
ulterior motive, is found in this Bhdgavaia...”? (Bh.P. 1/1/2) This 
fact is further demonstrated by the words of Vopadeva in the 
Muktaphala: ‘““The Vedas, Puranas, and Kavya give council 
like a ruler, a friend, and a beloved, but the Bhagavata is said to 
give council like all three combined.” Thus, even if some consid- 
er other Puranas to be dependent on the Vedas, the same sup- 
position with regard to the Bhdgavata is dispelled by the Bhagavata 
itself; this is also self-evident. Therefore the Bhdgavata represents 
the highest form of Sruti. As it is said, “How then, my child, 
did the dialogue between the royal sage Pariksit and the sage 
Suka come about, as a result of which this Satvati Sruti became 
manifest ??? (Bh.P. 1/4/7) 

And the fact that Vyasa composed the — only after 
completing all of the other Puranas, as stated earlier,? can be 
verified by examining the dialogue between Vyasa and Narada, 
recorded in the first skandha.* 


1. upadidesa : R. M. writes that Suka only “reminded” them (smara- 
yam asa), since they are the ones who taught the Bhdgavaita to him. As an 
alternate explanation, R.M. writes that it was Suka’s expertise in deliver- 
ing his charming exposition which he taught to Vyasa and Narada. (des- 
yam madhurayyakhydnakauSalyam upadidesaivetyarthah | ) 

2. evam api: B. D. explains, “insofar as its narrator, Suka, is superior to 
all’’. (tadvaktuk Sukasya sarvagurutvenapityarithah | ) 

3. Cf. section 19. 

4. The reference is to the 5th and 6th adhydyas of the first 
skandha of the Bhagavata. 


27) tad evam paramanihéreyasanigcayaya éribhagavatam 
eva paurvaparyavirodhena vicaryate / tatrasmin sandarbhasat- 
katmake granthe siitrasthaniyam avatarikavakyam visayavak- 
yam ésribhagavatavakyam / bhasyariipa tadvyakhya tu samprati 
madhyadegadau vyaptan advaitavadino ninam bhagavan- 
mahimanam avagahayitum tadvadena karvuritalipinam para- 
mavaisnavanam Sridharasvamicarananam suddhavaigsnavasid- 
dhantanugata cet tarhi yathavad eva vilikhyate / kvacit tesam 
evanyatradrstavyakhyanusarena dravidadidesavikhyataparama- 
bhagavatanam tesam eva bahulyena tatra vaisnavatvena prasid- 
dhatvat éribhagavata eva 
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kvacit kvacin maharaja dravidesu ca bhirigah / 
ity anena prathitamahimnam saksacchriprabhrtitah pravrtta- 
sampradayanam érivaisnavabhidhanam ériramanujabhagavat- 
padaviracitasribhasyadidrstamatapramanyena milagrantha- 
Svarasyena canyatha ca / advaitavyakhyanam tu prasiddhatvan 
nativitayate // 


27) Therefore, we will examine the Bhdgavata alone, observ- 
ing consistency between the earlier and later portions, in order 
to determine what is the supreme good. Here, in this composi- 
tion of six volumes, the introductory remarks will occupy the 
position of s#iras, and the words of the Bhdgavata, the subject 
matter. Our interpretation of the words of the Bhagavata, repre- 
senting a kind of bhdsya,1 will be written in accordance with the 
views of the great Vaisnava, the revered Sridhara Svamin, only 
when they conform to the strict Vaisnava standpoint, since his 
writings are interspersed with the doctrines of Advaita so that an 
appreciation for the greatness of bhagavat may be awakened in 
the Advaitins who nowadays pervade the central regions etc.? 
In some places we will follow Sridhara’s interpretations found 
elsewhere.® In other instances, our interpretation will be based 
on the doctrines found in the writings of the venerable Rama- 
nuja, such as his Sribhdsya etc., (adhered to) by the Sri Vaisna- 
vas, whose renowned sampradaya has originated from the god- 
dess Sri herself, and who are celebrated as great Bhagavatas of 
the Dravida region etc.; for as the Bhdgavata itself states, there 
are many in this area well known as Vaisnavas: “‘“O Great 
King, some (devotees of Narayana) can be found here and 
there, but their numbers are great in the Dravida regions.’”4 
(Bh.P. 11/5/39) And in some instances, our interpretations 
will differ from both (Sridhara and Ramanuja),° and will 
follow the natural sense of the Bhdgavata. As the Advaita doc- 
trines are well-known, they need not be delineated here. 


1. bhadsyaripa : Since the Bhdgavatasandarbha deals with only 
selected verses from the Bhdgavata, it cannot be considered a full- 
fledged bhdsya. Jiva’s Kramasandarbha, which comments on the whole 
of the Bhdgavata, represents his actual bhasya on that Purana. 

2. B.D. considers Sridhara a Vaisnava because his commentaries 
contain remarks to the effect that the form, attributes, manifestations, 
and abodes of bhagavat are eternal, as are the bodies of his attendants, 
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and that the devotees of bhagavat belong to the highest class and are 
headed towards liberation. (taffikasu bhagavadvigrahagunavibhitidhamnam 
tatparsadataniinam ca nityokteh  bhagavadbhakteh sarvotkrstamoksdnuvrittyor 
uktef ca | ) B. D. then likens the Advaita doctrines of Sridhara to the meat 
on the end of a hook, meant to lure fish. (badisamisarpananydyenaiva) R. M. 
adds that Sridhara’s attempt to enlighten the Advaitins stems from the 
fact that he belongs to the same sampradéya as they do. (avagdahayitum 
bodhayitum tatsampraddydntargatatvad iti |) 

3. tesdm evanyatradrstavyakhya : Both commentators understand tesdm 
as referring to Sridhara, but are not specific regarding the meaning of the 
word anyatra (‘‘elsewhere’’). The reference may either be to Sridhara’s 
commentaries on the Visnu Purdna and Bhagavadgita, or to remarks from his 
Bhagavata commentary on verses other than those cited by Jiva. This 
latter interpretation may be the correct one since, at least in the Tativa- 
sandarbha, no reference is made to either of Sridhara’s other two commen- 
taries 

4. dravidadidesa: R. M. understands the adi in this compound, and the 
plural ending in the word dravidesu to indicate the regions of Karnata and 
Telinga as well. (ddina kdrpafatailangadiparigrahah| dravidesv iti bahuvacanena 
karpatadiparigrahah |) 

5. anyathé ca : The presence of the conjunction ca seems to indicate 
that Jiva’s interpretations will also differ from the natural sense of the 
Bhagavata at times. Since such a statement would not be possible in a work 
specifically meant to explain the meaning of the Bhdgavata, the implications 
of the conjunction ca must be ignored. R. M. accordingly interprets the 
phrase anyatha ca as indicating that Jiva will at times abandon the inter- 
pretations of the other commentators in explaining the various Bhdégavata 
verses. (etena kvacit tattanmataparitydgendpi vyakhyeyam iti sacitam |) B. D. 
understands this portion in a similar light and writes that it indicates Jiva’s 
promise not to base his comments merely on his own personal opinions, 
but on accepted authority. (matkapolakalpanam kificid api néstiti pra- 
manopetatra fiketyarthah |) 


28) atra ca svadarésitarthavisesapramanyayaiva na_ tu 
Srimadbhagavatavakyapramanyaya pramanani  rutipurana- 
divacanani yathadrstam evodaharaniyani kvacit svayam adr- 
stakarani ca tattvavadaguronam anadhunikanam  érimac- 
chankaracaryasisyatam labdhvapi sribhagavatpaksapatena tato 
vicchidya pracurapracaritavaisnavamatavisesanam daksina- 
dideSavikhyataéis yopasisyibhitaérivijayadhvajabrahmatirthav — 
yasatirthadivedavedarthavidvadvaranam srimadhvacarya- 
carananam Ssribhagavatatatparyabharatatatparyabrahmasitra- 
bhasyadibhyah samegrhitani / taig caivam uktam bharatatat- 
parye 
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Sastrantarani samjanan vedantasya prasadatah / 
deSe dege tatha granthan drstva caiva prthagvidhan // 
yatha sa bhagavan vya4sah saksannarayanah prabhuh / 
jagada bharatadyesu tatha vaksye tadiksaya // iti / 
tatra taduddhrta érutié caturvedasgikhadya puranam ca garuda- 
dinam samprati sarvatrapracaradripam améadikam samhita 
ca mahasamhitadika tantram ca tantrabhagavatadikam brah- 
matarkadikam iti jfieyam // 


28) And here, the authoritative words of Sruti, the Puranas, 
etc. will be quoted just as I have seen them; they are meant to 
establish the validity of the various interpretations presented by 
me, and not the validity of the words of the Bhagavaia. In some 
cases, I have been unable to personally see certain verses, and so 
have taken them from the Bhdgavatatdiparya, Bharatatatparya, and 
Brahmasitrabhasya, etc. of the venerable Madhvacarya,! the 
ancient? preceptor of the doctrine of Tattvavada,? who, even 
after accepting discipleship with the revered Sankaracarya‘, 
separated himself from him, and siding with the worshippers of 
bhagavat, advanced many distinctively ‘‘Vaisnava” doctrines,5 
who was chief among knowers of the Vedas and their meaning, 
and whose disciples and grand-disciples include Vijayadhvaja, 
Brahma Tirtha, Vyasa Tirtha, etc.,® of great renown in the 
South and elsewhere.’? As stated by Madhva in his Bhdratatdat- 
parya: “Having mastered the other scriptures by the light of 
Vedanta, and having seen different versions of the text (the 
Mahabharata) in various parts of the country, I will examine 
these, and will speak just as Bhagavan Vyasa, the Lord Nara- 
yana himself, spoke in the Mahabharata etc.’’® (2/7, 8) 

The Sruti texts which will be quoted from Madhva will be the 
Caturvedasikha etc.; the Puranic texts will include those portions 
of Puranas, such as the Garuda etc., which are no longer available; 
the Samhitas will include the Mahdsamhita etc.; and the Tantras 
will include the Tantrabhagavata and Brahmatarka® etc. 


1. Srimadhvdcaryacaranénam : B.D. characterizes Madhva as “our 


dcarya” (asmadacarya). In sharp contrast to this, R. M. argues here 
for the independence of the Caitanya Sampradaya, and the unique nature 
of its doctrines, which, though not reducible to those of any other sam- 
pradaya, represent the best features of all of them. (Cf. the chapter on 
Radhamohana for details of this discussion.) . 4% : 
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2. anadhunikandm : B. D. explains this as meaning ‘“‘very ancient, a 
contemporary of Sankara’. (atiprdcinandém Sankarasamasamayanam) His 
interpretation is somewhat surprising in light of the fact that the guru- 
paramparaé found in his Govindabhasya separates Madhva from Caitanya by 
only seventeen gurus. On the other hand, B. D. considers Madhva to be 
an avatéra of Vayu and disciple of Vy4sa, so it is not exactly clear in what 
sense he considers Madhva to be “‘ancient’’. B. D. does mention the tradi- 
tion of a debate between Madhva and Sankara, at the end of which Vyasa 
rejected the views of Sankara in favor of those of Madhva. (Sankarena saha 
vivdde madhvasya matam vyasah svicakre Sankarasya tu tatydjety aitihyam asti |) 
It should be noted that some editions of B. D.’s commentary drop the word 
Sankarasamasamayaném (‘‘a contemporary of Sankara”), and read kenacic 
chankarena for sankarena, explaining the debate ashaving taken place between 
Madhva and “‘a certain follower of Sankara”. However, as the former 
tradition is noted in other sources as well (cf. Wilson: 1976: 141; and Vasu: 
1912: app. II, p. 4), itislikely that the reading accepted here is the correct 
one, and that the other reading is an alteration, made either for sectarian 

- reasons, or simply because of the unlikely chronology of the original state- 
ment, : ; ; 

3. tattvavadaguriinam : B. D. defines Tattvavada as ‘“‘the doctrine 
that everything is real’’. (sarvam vastu satyam iti vadas tativavddah) R. M., 
on the other hand, explains the doctrine as being simply an examination 
of ontological categories (tattvavicdra). Jiva’s use of this particular term 
to indicate the Madhva school is of some interest, in view of the fact that 
this is the term employed in the Caitanya Caritamria (m. 9/249-77), in 
a portion which is highly unflattering to the Madhva school, wherein 
Caitanya severely criticizes the doctrines of Madhva and the Tattva- 
vadins. 

4. Srimacchankaradcaryasisyatam  labdhvapi Sribhagavatapaksapatena tato 
vicchidya: Like the similar phrase in section 24, this is also not found in 
most editions, and is not commented on by B.D. R. M., however, places 
great emphasis on this phrase, and takes it as a precedent for the found- 
ing of the Caitanya Sampradaya. He writes, ‘“‘Just as Madhva, though 
a disciple of Sankara, initiated his own independent sampraddva by writing 
commentaries on the Brahmasiitra etc., after joining the Brahma Sampra- 
daya, so also Krsna Caitanya, though himself an avatara of bhagavat, 
accepted the indispensibility of having a guru and belonging to his sam- 
praddya, and initiated his own school through Advaitacarya and other inti- 
mate associates...”? (evam Srimanmadhvacaryo yatha srimacchankardcaryasisyo 
*pi brahmasampradayam Gsritya brahmasitrabhasyadikam krtvd svatantryena sam-' 
praddyapravartakak tathd svayam bhagavadavataro pi S$rikrsnacaitanyah svama- 
tam eva tatsampraddydntargatatvam gurvasrayanasyavasyakatvam angikrtya pra- 
vartitavan svasvaripasrimadadvaitacaryadidvareti...| ) 

Although both Sitanath Goswami (Jiva: 1967: 62) and A. K. Majum- 
dar (1969: 266-67.) take this as reference to Caitanya’s initiation with Igvara 
Puri, and his consequent entrance into the Madhva Sampradaya of his 
paramaguru, Madhavendra, the reference is almost certainly to Caitanya’s 
initiation into sannydsa by the Advaitin, Kesava Bharati. For one thing, 
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it is clear that R. M., like Jiva, did not consider either Igvara Puri or his 
guru Madhavendra Puri to be a member of the Madhva Sampradaya; 
and there is no sense in which Caitanya may be said to have broken away 
from the traditions initiated by Madhavendra and passed on through 
Isvara. Caitanya’s initiation into sannydésa, on the other hand, was to a 
large extent a calculated move, carried out to insure the success of his 
future mission. It is also clear that although Caitanya officially belonged 
to the Advaitic Bharati order, he did not adhere to the doctrines of the 
Advaitins, nor did he continue their traditions by initiating others into 
Sannyasa and conferring on them the Bharati title. 

5. vaisnavamatavisesanam : B. D. characterizes these doctrines as fol- 
lows: “Only brahmapa devotees will attain liberation; the devas are chief 
among devotees; Brahma alone attains union (with brahman); and Laksmi 
is a jivakofi, or mortal.” (bhaktdndm viprandm eva moksah deva bhaktesu 
mukhyah virificasyaiva sayujyam laksmya jivakofitvam ity evam matavisesah | ) 
It is interesting to note that although B.D. consistently presses for Madhva 
affiliation, none of the doctrines mentioned here represents the views of 
the Gaudiya Vaisnavas, and it is questionable whether they may be said 
to accurately represent the views of the Madhvas either. ~ 

6. vijayadhvajabrahmatirthavydsatirtha : Most editions mention only the 
first and last of these three, probably because the name Brahma Tirtha 
is not found in any of the lists of Madhva gurus. However, if we take 
Brahma Tirtha as referring to Brahmanya (Tirtha), and Vijayadhvaja 
as referring to Jayadhvaja, then the three Madhva gurus mentioned by 
Jiva are all found to belong to the guruparamparaé of the Vyasaraja (Mila) 
Matha, which seems to have been the source for the guruparamparas of B.D. 
and Karnapiira (although they both read Jayadharma for Jayadhvaja). 
This is not surprising when we consider that this was by far the best known 
of the various Madhva guruparamparas, due to the fact that two of the school’s 
most important authors, Jaya Tirtha and Vyasa Tirtha, belonged to this 
line. The fact that Jiva mentions the three names found here, without 
mentioning that of Madhavendra, seems to indicate that he was either 
not familiar with Kavi Karnapiira’s guruparamparé when he wrote _ this 
work, or did not accept it as genuine. 

7. daksipadidesa : B.D. interprets this expression to mean that disciples 
of the Madhva school, such as Madhavendra etc., are often found in 
Bengal also. (tena gens *pi méadhavendradayas tadupasisyak katicid babhitour 
ityarthah |) 

8. The Saale reuters gives the following reading for the first line 
of these verses: Sastraniarani samjanan vedams casya prasadatak | (“Having mas- 
tered the Vedas and other scriptures by his, i.e. Hari’s, grace...”). (Madhva: 
1971: 23) 

9. brahmatarka : According to B. N. K. Sharma, the Brahmatarka is “‘quot- 
ed only by Madhva, and is not known to us through any other source, or 
recognized by any other system.”” (Sharma: 1961a: 331) 


124 JIVA GOSVAMIN’S TATTVASANDARBHA 


29) atha namaskurvann eva tathabhitasya srimadbhaga- 
vatasya tatparyam tadvaktur hrdayanisthaparyalocanaya sam- 
ksepatas tavan nirdharayati 

svasukhanibhrtacetas tadvyudastanyabhavo 

*py ajitaruciralilakrstasaras tadiyam / 

vyatanuta krpaya yas tattvadipam puranam 

tam akhilavyjinaghnam vyasasinum nato ’smi// 
tika ca éridharasvamiviracita srigurum namaskaroti / svasukhe- 
naiva nibhrtam ptirnam ceto yasya sah / tenaiva vyudasto ’nya- 
smin bhavo bhavana yasya tathabhito ’py ajitasya rucirabhir 
lilabhir akrstah sarah svasukhagatam dhairyam yasya sah / 
tattvadipam paramarthaprakasakam ‘Sribhagavatam yo vyata- 
nuta tam nato ’smi ity esa / evam eva dvitiye tadvakyam eva 
prayena munayo rajan ityadipadyatrayam anusandheyam / 
atrakhilavrjinam tadrsabhavasya pratikilam udasinam ca jiie- 
yam / tad evam iha sambandhitattvam brahmanandad api pra- 
krsto ruciralilavisistah Sriman ajita eva / sa ca pirnatvena mu- 
khyataya Srikrsnasamjfia eveti gribadarayanasamadhau vyakti- 
bhavisyati / tatha prayojanakhyah purusarthag ca tadrsgatada- 
saktijanakam tatpremasukham eva / tato ‘bhidheyam api tadr- 
fatatpremajanakam  tallilagravanadilaksanam tadbhajanam 
evety ayatam / atra vyasasinum iti brahmavaivartanusarena 
Srikrsnavaraj janmata eva mayaya tasyasprstatvam sicitam/ 


f= % 


Srisitah grifaunakam 12/12 // 


29) Now,? Sita gives a brief description of the import of 
this just described Bhagavata to Saunaka,? while offering saluta- 
tions (to Suka), by reflecting on the ideal lodged in the heart of 
its narrator (Suka) : “‘I bow down to the son of Vyasa, the de- 
stroyer of all sins, whose mind is filled with its own bliss, who, 
even having cast aside all thoughts, has had his heart drawn to- 
ward the enchanting lilds of Ajita (i.e. Krsna), and who has 
compassionately unfolded this Purana, revolving around him 
(Krsna), which illumines reality like a lamp.” (Bh.P. 12/12/68) 
According to Sridhara’s commentary: ‘He offers salutations 
to his venerable guru—to him whose mind is filled with its own 
bliss alone, who has cast aside all thought, i.e. worry, and who, 
despite being of such a disposition, has had his heart, which 
steadfastly dwelled in its own bliss, attracted by the enchanting 
lilds of Ajita. ‘I bow down to him who unfolded the Bhdgavata, 
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the lamp of truth, the illuminator of the highest reality.’ The 
three verses from the second skandha (Bh.P. 2/1/7-9), uttered by 
Suka himself, should also be examined in this connection.® 

The expression ‘‘all sins’ in this verse should be understood to 
signify aversion or indifference to such a feeling (of attraction to 
Krsna). Thus, a related principle is found here, namely that 
the holy Ajita, distinguished by his enchanting Jilds, is himself 
superior to the bliss of brahman. And it will become clear (by 
examining) the samadhi of Vyasa that Ajita, in his fullest aspect, 
is primarily known as “Sri Krsna”. 

It thus follows that the goal of life, technically known as pra- 
yojana, is nothing less than the joy which springs from love of him, 
engendering attachment of such a kind (as Suka’s) to him, and 
that the abhidheya also is nothing less than the worship of him, 
characterized by listening to accounts of his divine sport etc., 
engendering love of such a kind for him. According to the Brah- 
mavaivarta Purana, the appellation ‘“Vydsasinu”’ (“‘the son of 
Vy4asa’’) is indicative of the fact that Suka, due toa boon from 
Krsna, was untouched by mdyd from his very birth.® 


1. atha : The word atha indicates that the preliminary portion of this 
text, dealing with the standards of knowledge to be applied within, has 
been concluded, and that the text proper is about to begin. B. D. writes, 
“The author, having commenced this work with the verse from section 8 
describing the subject matter, i.e. the principle of reality known as ‘Krsna’, 
the means, characterized by devotion for him, and the goal of life, charac- 
terized by love for him, introduces this portion with the word atha, for the 
sake of auspiciousness.” (atha yasya brahmeti padyoktam sambandhikrsaatattoam 
tadbhaktilaksanam abhidheyam tatpremalaksanam pumartham ca niritpayata padyena 
tavad grantham pravartayan granthakrd avatarayati atheti mangalartham|) 

2. nirdhdrayati...frisittah srifaunakam : As both B.D. and R.M. explain, 
the two names found at the end of this section are tobe taken with the verb 
nirdharayati. This system is used throughout the Bhdgavatasandarbha by 
Jiva to indicate the conclusion of his discussion of a particular Bhdgavata 
verse, or series of verses. In each case, the name of the speaker of the verse 
is accompanied by two figures, indicating the skandka and adhydya in which 
the verses occur. Jiva writes: iatra wyakhydsamapiav ankavinydsavisesasydyam 
arthah duddasaskandhe dvadasadhyaye Srisittah |. 


3. The verses in question read as follows: 
prayena munayo rdjan nivrita vidhisedhatah | 
nairgunyastha ramante sma gundnukathane hareh || 
idam bhagavatam nama purdnam brahmasammitam | 
adhitavan dvaparadau piiur dvaipdyandd aham || 
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parinisthito *pi nairgunya uttamaslokalilayd | 
grhitaceté rajarse akhyanam yad adhitavan |] 


“O King, often sages who have gone beyond scriptural injunctions and 
prohibitions, and who dwell in the realm of the attributeless (brakman), delight 
in relating the virtues of Hari. At the end of the Dvapara Yuga, I was taught 
this Purana, the equal of the Vedas and known as the Bhagavata, from my father, 
Vyasa. O Pariksit, though established in the attributeless (brahman), my heart 
was snatched away by the divine sport of the illustrious (Krsna), and so I 
studied (this Bha@gavaia).” (Bh.P. 2/1/7-9) 

4. tadrsabhavasya : R. M. explains this as indicating aversion or indiffer- 
ence to “the nature of bhagavat which attracts the hearts even of those freed 
from bondage.” (muktanam apy akarsakasya bhagavadbhavasyetyarthah | ) 

5. Cf. T. S. 49 for the details of this account of Suka’s birth. 


30) tadrsam eva tatparyam karisyamanatadgranthaprati- 
padyatattvanirnayakrte tatpravaktréribadarayanakrte samadhav 
api samksepata eva nirdharayati 

bhaktiyogena manasi samyak pranihite ’male / 

apasyad purusam pirnam mayam ca tadapasérayam // 

yaya sammohito jiva 4tmanam trigunatmakam / 

paro ’pi manute ’nartham tatkrtam cabhipadyate // 

anarthopasamam saksad bhaktiyogam adhoksaje / 

lokasyajanato vyasag cakre satvatasamhitam // 

yasyam vai sgriyamanayam krsne paramapiruse / 

bhaktir utpadyate pumsah sokamohabhayapaha // 

sa samhitam bhagavatim krtvanukramya catmajam / 

Sukam adhyapayam 4sa nivrttiniratam munim // 
tatra 

$a vai nivrttiniratah sarvatropeksako munih / 

kasya va brhatim etam atmaramah samabhyasat // 
iti Sfaunakapragnanantaram ca 

atmaramaé ca munayo nirgrantha apy urukrame / 

kurvanty ahaitukim bhaktim itthambhitaguno harih // 

harer gunaksiptamatir bhagavan badarayanih / 

adhyagan mahadakhyanam nityam visnujanapriyah // 
bhaktiyogena premna 

astv evam anga bhajatam bhagavan mukundo 

muktim dadati karhicit sma na bhaktiyogam // 
ity atra prasiddheh / pranihite samahite samadhinanusmara 
tadvicestitam iti tam prati srinaradopadess at / purnapadasya 
muktapragrahaya vrttya 
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bhagavan iti gabdo ’yam tatha purusa ity api / 
vartate nirupadhig ca vasudeve *khilatmani // 
iti padmottarakhandavacanavastambhena tatha 
kamakamo yajet somam akamah purusam param // 
akamah sarvakamo va moksakama udaradhih / 
tivrena bhaktiyogena yajeta purusam param / 
ity asya vakyadvayasya purvavakye purusam paramatmanam 
prakrtyekopadhim uttaravakye purusam ptrnam nirupadhim iti 
tikanusarena ca purnah puruso ’tra svayambhagavan evocyate // 


30) Sita similarly gives a concise explanation of the import 
of the Bhdgavaia, (this time) in terms of the samadhi experienced 
by its author, wherein the principle which was to be set forth in 
that work was ascertained: ‘“‘With his heart purified and per- 
fectly poised through bhaktiyoga, he saw the piarnapurusa, with maya 
resting outside of him.” The jiva, deluded by that ma@ya, considers 
himself to be composed of the three gunas, though really beyond 
them, and consequently comes to grief. Vy4sa composed this 
Satvatasamhita for those people ignorant of the fact that bhaktiyoga 
directed toward Adhoksaja (i.e. Krsna) directly puts an end to 
grief. If one but hears this (Sdtvatasamhitd, i.e. Bhagavata), devo- 
tion for Krsna, the supreme purusa, will grow in him, putting an 
end to grief, delusion, and fear. After composing and arranging 
this Bhégavati Samhita, Vyasa taught it to his son (Suka), then 
leading a life of renunciation.”’ (Bh.P. 1/7/4-8) 

At this point Saunaka asked, “But why did the sage (Suka), 
then leading a life of renunciation, being unconcerned in all 
situations, and rejoicing in the Self alone, study this vast composi- 
tion ?”? (Bh.P. 1/7/9) 

In reply to Saunaka’s query, Sita said, “‘Although such sages 
rejoice in the Self alone, and are free from all bonds, still they 
cherish motiveless devotion for Urukrama (i.e. Krsna) ; such are 
the virtues of Hari. The venerable son of Vyasa had his heart 
captivated by the virtues of Hari and studied this great narrative 
daily, holding the devotees of Visnu dear to his heart.” (Bh.P. 
1/7/10-12)8 

The expression bhaktiyogena (“through bhaktiyoga”’) means 
“through preman, or love of God’’, based on the use of the same 
term in the following verse: ‘“Bhagavan Mukunda (i.e. Krsna) 
no doubt grants liberation to those who offer him (mere) wor- 


i 
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ship; but he never grants them bhaktiyoga.” (Bh.P. 5/6/18) 
Pranthite (“perfectly poised’’) means “‘absorbed in samddhz”’, since 
he had been instructed earlier by Narada to “‘recall the events 
of Krsna’s lila by means of samdadhi”’. (Bh.P. 1/5/13) The word 
pirna (‘‘full” or ‘‘perfect’’) should be understood in its unrestrict- 
ed sense, based on the statement from the Utiara Khanda of the 
Padma Purana: ‘‘The words bhagavat and purusa are both free from 
limiting adjuncts, and refer to Vasudeva, the Self of all.’ And 
the fact that the pirnapurusa mentioned here refers to bhagavat 
himself is also verified by Sridhara’s commentary on the follow- 
ing verses: ‘‘The desirer of desires should worship Soma; the 
desireless one, the supreme purusa. The high-minded ones, wheth- 
er free from desires, desiring all, or desiring liberation, should 
worship the supreme purusa with intense bhaktiyoga.”? (Bh.P. 
2/3/9-10) According to Sridhara’s commentary, the term purusa 
from the first of the two preceding verses signifies “‘the paramat- 
man, whose sole limiting adjunct is prakrti’’, while the same term 
from the second verse refers to the “‘pirnapurusa, free from all 
limiting adjuncts.’ 


1. tadrsam eva : B. D. explains, “Just as earlier the ideal lodged in the heart 
of Suka, the narrator of the Bhagavata, was pointed out, here the ideal lodged 
in the heart of Vyasa, the author of the Bhdgavata, is pointed out.” (grantha- 
vaktuh Sukasya yatra nisthavadhdrita tatraiva granthakartur vydsasyapi nistham avadha- 
rayitum avatdrayati tadrsam  eveti) 

2. tadapasrayam ; R.M. characterizes maya as being ‘ eatenel ta bhagavai’? 
(tadbahirbhitiam), a reference to the Gaudiya Vaisnava designation of mdyd 
as the bahirangasakti. Sridhara, however, reads tadupasrayim for tadapasrayam, 
and interprets it to mean that Vyasa had the vision of isvara as well as of 
maya, which is dependent on, and grounded in ifvara. (ifvarasrayam tadadhinam 
mayam) It is interesting to note that Jiva supports his own interpretation of this 
verse by citing Sridhara’s commentary on other verses, butis silent regarding 
Sridhara’s interpretation of the verse itself. 

3. Jiva now begins a verse by verse explanation of the eight Bhdgavata 
$lokas just quoted, devoting the remaining portion of this section to the first 
of these. His remarks on this portion of the Bhégavata extend through section 
49, and form the basis for all of the major points found in the Tattvasandarbha. 

4. A comparison of Sridhara’s commentary on these two verses with his 
commentary on Bh.P. 1/7/4 shows that it is the first of these two purusas, the 
paramaiman, or isvara, with which Sridhara identifies the pirnapurusa of Bh.P. 
1/7/4, and not the purusa “free from all limiting adjuncts”, as Jiva maintains. 
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31) pirvam iti pathe pirvam evaham ihdsam iti tatpuru- 
sasya purusatvam iti srautanirvacanavisesapuraskarena ca sa 
evocyate / tam apagyat Srivedavyasa iti svaripasaktimantam 
evety etat svayam eva labdham purnam candram apagyad ity 
ukte kantimantam apasyad iti labhyate / ata eva 

tvam adyah purusah saksad isvarah prakrteh parah / 

mayam vyudasya cicchaktya kaivalye sthita atmani // 
ity uktam / ata eva mayam ca tadapasrayam ity anena tasmin 
apa apakrsta asrayo yasyah niliya sthitatvad iti mayaya na tat- 
svarupabhittatvam ity api labhyate / vaksyate ca maya paraity 
abhimukhe ca vilajjamana iti / svaripasaktir iyam atraiva vyakti- 
bhavisyati anarthopasamam saksad bhaktiyogam adhoksaje 
ity anena atmaramaé ca ity anena ca / pirvatra hi bhaktiyoga- 
prabhavah khalv asau mayabhibhavakataya svaripaéaktivrtti- 
tvenaiva gamyate paratra ca te guna brahmanandasyapy upari- 
carataya svarupasakteh paramavrttitam evarhantiti / maya- 
dhisthatrpurusas tu tadamSatvena brahma ca tadiyanirvisesa- 
virbhavatvena tadantarbhavavivaksaya prthan nokte iti jfieyam/ 
ato ’tra parvavad eva sambandhitattvam nirdharitam // 

31) Even if the reading pirvam is accepted (for parnam),1 
still bhagavat alone is indicated, based on the etymological inter- 
pretation of Sruti which derives the essential nature of the purusa 
from his statement, ‘‘I existed here even prior (parvam) (to the 
universe).”’ 

It is self-evident that the phrase “the, i.e. Vyasa, saw the 
purusa’> means that he saw him endowed with his Soca 
alone, just as when someone says, ‘‘he saw the full moon”’, it is 
understood that he saw the moon endowed with all its loveliness. 
Therefore Arjuna said to Krsna, “‘You are the primordial purusa, 
the visible Lord, beyond prakrti. Having cast aside maya by 
means of your cicchakti (power of consciousness), you dwell in a 
state of supreme independence within yourself.”” (Bh.P. 1/7/23) 

Therefore, the phrase mdydm ca tadapasrayam indicates that maya 
does not constitute an essential Sakti of bhagavat, since, having had 
her ground removed from her (indicated by the preverb apa), 
she remains concealed from bhagavat.? As stated later, ‘‘Mdyd, 
embarrassed to remain in his presence, flees...” (Bh.P. 2/7/47) 

The nature of this svarapafakti will now be explained by means 
of Bhagavata verses 1/7/9 and 1/7/10. In the first of these, the 
power of bhaktiyoga is understood to be a function of the svariipa- 
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§akti, based on its ability to overpower méyd: and in the latter, 
the virtues (of Hari) deserve to be considered the highest® tunc- 
tioning of the searipasakti, since they surpass even the bliss of 
brahman. 

It should be understood that no separate mention is made of 
the purusa which presides over midvd (ic. the paramdiman), or of 
brahman, since both are considered to fall within the domain of 
the pirnapurusa, the former as a partial aspect of him, and the 
latter as his unqualitied manifestation. ‘Thus, just as betore, a 
related principle is here set forth. 


1. piroam iti pajhe : This is the reading preferred by Sridhara, who e¢x- 
plains its implications as follows: “He saw the purtiya, ic. Beers, prior (to secing 
maya), i.c. first.” (parvam prathamanm purusam Soaram apasvat |) 

2. B. D. characterizes the differenee between the seurdéasehti and the 
mayégakii as that between the king's favorite wife and an attendant who re 
mains outside his door. (paffamahisina soar dpasaktif; dahirdvtrasevikens mind- 
Saktir iti ubhayor mahadantaram bodhyvam | ) 

3. paramacrttitam > The employment of the adjective params (“highest”) 
would seem to indicate a hierarchy within the seurapadubll itsel However, 
both B. D. and R. M. treat the two functions as being af equal impertance, 
both representing an essential aspect of the saripasadii, (B. D.: dhagavad- 
bhakter bhagavadgundnam ca svartipasaktisdramsaivam; R. M.: bhakte)  svardpa- 
bhittactcchaktisdramsatvenaiva...paramacyttitam strdinsacyttitdins... ) 


32) atha prakpratipaditasvaivabhidhevasya prayojanasya ca 
sthapakam Jjivasya svariipata eva paramesvarid vailaksanvam 
apasyad ity aha yayeti / yaya mayaya sammohito jivah svavam 
cidripatvena trigunatmakaj jadat paro ‘py atmanam triguna- 
tmakam jadam dehadisamghatam manute tanmananakptam 
anartham samsaravyasanam cabhipadyate / tad evam jivasya 
cidripatve *pi yaya sammohitah iti manute iti ca svaripabhiita- 
jfianasalitvam vyanakti prakasaikariipasya tejasah svaparapra- 
kaganaSaktivat / 

ajfianenavrtam jhanam tena muhyanti jantavah / 
iti Srigitabhyah / tad evam upadher eva jivatvai tannasasyaiva 
moksatvam iti matantaram parihytavan / atra yaya sammohitah 
ity anena tasya eva tatra kartrtvam bhagavatas tatrodasina- 
tvam / vaksyate ca 

vilajjamanaya yasya sthitum iksipathe ‘muya / 

vimohita vikatthante mamaham iti durdhiyah // iti / 
atra vilajjamanaya ity anenedam Ayatitasy’ jivasammohanam 
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‘karma Sribhagavate na rocata iti yady api sa svayam janati 
tathapi bhayam dvitiyabhinivesatah syad igad apetasya iti diéa 
jivanam anadibhagavadajfianamayavaimukhyam asahamana 
Svarupavaranam asvaripavesam ca karoti // 


32) Then, Vyasa saw the essential distinction! between the 
Jjiva and paramesvara which forms the basis for the abhidheya and 
prayojana* of this work, as stated earlier. Thus was it described 
by Sita in Bh.P. 1/7/5. 

“The jiva, deluded ‘by that’, i.e. by maya, considers himself 
to be ‘composed of the three gunas’, i.e. to be the insentient aggre- 
gate of the body etc., even though as a conscious entity, he is 
‘beyond’, i.e. beyond the insentient combination of the three 
gunas, and ‘consequently’, i.e. as a result of that misconception, 
‘comes to grief’, i.e. experiences the misery of repeated birth and 
death.” 

Thus, even though the jiva is a conscious entity, the phrases 
“deluded by mdya’’ and “‘he considers himself (to be composed 
of the three gunas)’’ reveal the fact that consciousness, which 
constitutes his essential nature, is an attribute of the jiva, just as 
the power of illumination, which represents the essential nature 
of light, is also capable of illuminating both itself and other enti- 
ties. This view is verified by the words from the Bhagavadgita: 
‘*Knowledge is covered by ignorance; hence are beings deluded.” 
(5/15) 

Thus, Vyasa rejected that other doctrine* which maintains 
that it is the limiting adjuncts, or upddhis, which constitute the 
nature of the jiva, and it is their destruction which constitutes 
his liberation. 

The phrase “‘deluded by mdya’’ indicates that she alone is res- 
ponsible (for deluding jivas), while bhagavat remains uninvolved. 
As stated later, “‘Foolish people are deluded by maya, who is 
ashamed to stand in the presence of bhagavat, and speak boasting- 
ly of ‘I’ and ‘mine’.”’ (Bh.P. 2/5/13) Here, the word “‘ashamed” 
indicates that mayd, though realizing that her practice of delud- 
ing jivas is not pleasing to bhagavat, is nevertheless unable to bear 
the fact that jivas have been ignorantly turning their backs on 
bhagavat from time without beginning—as indicated by the line, 
“Those who turn away from the Lord experience fear because of 
their devotion toa second” (Bh.P. 11/2/37)—and so conceals 
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their real nature, and covers it with its opposite.® 


1. vailaksanyam : B. D. explains that the distinction between the jiva and 
ifvara is based on their respective eternal attributes, the former being the wor- 
shipper and atomic in nature, and the latter being the object of worship and 
all-pervading. (jivasyeti vailaksanyam iti sevakatvasevyatvanutvavibhu war iipanitya- 
dharmahetukam | ) 

2. sthépakam : R. M. explains that, were the jiva and paramesvara non- 
different, then the abhidheya, devotional practices, and the prayojana, the attain- 
ment of love of God, would not be possible. (abhidheyasya sadhanabhakteh | 
prayojanasya premasevayah sthapakam iti jivaparamesvarayor abhede tayor anupapatter 
iti bhavah |) 

3. Cf. section 9. , 

4. matdntaram : B. D. attributes the doctrine under attack to Sankara, 
and characterizes it as follows: ‘““The mind is the jiva; the destruction of the 
mind results in the liberation of the jiva.’’ (antahkaranam jivah antahkarana- 
nao jivasya moksa iti Sankaramatam disitam |) B. D.’s description of this doctrine 
represents such a distortion of Sankara’s actual position that Sitanath Goswami 
suspects the reading of B. D.’s commentary here to be faulty. (Jiva: 1967: 78) 
Other instances can be pointed to, however, where B.D. gives similar 
inaccurate accounts of Sankara’s position. (Cf. sections 35-43 in particular.) 

5. The two powers of mdyd referred to here are generally termed dvarapa- 
Sakti and viksepasakti. (Of. Vedantasara 51) 


33) Ssribhagavams canadita eva bhaktayam prapaficadhi- 
karinyam tasyam daksinyam langhitum na Saknoti / tatha tad- 
bhayenapi jivanam svasammukhyam vafichann upadisati 

daivi hy esa gunamayi mama maya duratyaya / 

mam eva ye prapadyante mayam etam taranti te // 

satam.prasangan mama viryasamvido 

bhavanti hrtkarnarasayanah kathah / 

tajjosanad asv apavargavartmani 

Sraddha ratir bhaktir anukramisyati // iti / 
lilaya Srimadvyasariipena tu visistataya tad upadistavan ity 
anantaram evayasyati anarthopasamam saksad iti / tasmad dva- 
yor api tattatsamafijasam jiieyam / nanu maya khalu féaktih 
Saktis ca karyaksamatvam tac ca dharmavigesah tasya katham 
lajjadikam / ucyate evam saty api bhagavati tasam saktinam 
adhisthatrdevyah ériiyante yatha kenopanisadi mahendramaya- 
yoh samvadah / tad astam prastutam prastityate // 


33) And bhagavat is unable to withhold his favor from méya 
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who, being in charge of creation, has been his devotee from time 
immemorial. So, desiring that jivas turn within, even if out of 
fear of maya,) he instructs them as follows: ‘‘This divine maya 
of mine, composed of the three gunas, is indeed difficult to tran- 
scend. They cross over this maya who take refuge in me alone.” 
(Bh.G. 7/14) ‘‘As a result of holy company, conversations con- 
cerning my prowess take place, pleasing the heart and ear. By 
taking part in these, one quickly attains faith in the path of sal- 
vation, followed in turn by joy and devotion.’ (Bh.P. 3/25/25) 
And as seen in the verse immediately following this,? (Bh.P. 
1/7/6), bhagavat taught this in a special way, by assuming the 
form of Vyasa, through his divine sport.? Therefore, the respec- 
tive activities of both (bhagavat and maya)* should be deemed 
proper. - 

But if maya is aching but a Sakti, and Sakti is nothing but the 
capacity to perform a function, which is itself a kind of attribute, 
how can you speak of it as possessing such characteristics as em- 
barrassment etc. ? 

To this we reply: What you say is true. However, we do find 
mention in Sruti of the presiding deities of the faktis which reside — 
in bhagavat, such as in the dialogue between Indra and Maya 
in the Kena Upanisad. But enough for now. Let us return to the 
topics already introduced. 


1. tadbhayendpi : The construction of this phrase gives the impression 
that it is bhagavat who is afraid of mdéydé. This interpretation, however, makes 
little sense in this context, and goes against the commentaries of both B.D. and 
R.M. B.D. explains this bphaase as follows: mdydto IY jivanam bhayam tense? 
hetunetyarthah |. 

2. anantaram: The reference is to Bh.P. 1/7/5, which has been the topic 
under discussion in this and the previous section, and which is further ana- 
lyzed in sections 34-45. Bh.P. 1/7/6, which is briefly referred to in this sentence 
is not fully discussed until section 46. 

3. lilaya : B. D. takes this as indicating that Vy4sa is a lilavatdra of bhagavat 
(lilayeti lilavatarena), who took that form specifically to put an end to the 
misery of jivas by composing the Bhdgavata. 

4, tattat : B. D. identifies these as the deluding activity of maya, and the 
desire of bhagavat to turn the gaze of jivas inward. (taitad iti mohanam sdm- 
mukhyavaficha cetyarthah | ) 


34) tatra jivasya tadrSacidripatve *pi paramesvarato vai- 
laksanyam tadapasrayam iti yaya sammohita iti ca dargayati// 
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34) Here, the phrases “maya resting outside of him” (Bh.P. 
2/7/4) and ‘‘deluded by maya’? (Bh.P. 2/7/5)? indicate that the 
jiva, even though, like paramefvara, being essentially pure con- 
sciousness, is nevertheless distinct from paramesvara. 


1. B.D. explains that the first of these phrases indicates ifvara to be 
the controller of maya, while the second indicates the jiva to be controlled 
by maya. (isvarasya mayaniyantrtvam...jivasya mayaniyamyatvam cal) 

B. D. further maintains that the word apagyat (“he saw”) from Bh.P. 
2/7/4 indictes that Vyasa also had the realization of the principle of time 
(kala). He writes: ‘Due to the occurrence of the word apasyat, kala is also to 
be understood. Thus, the four tativas (principles), tvara, jiva, maya, and kala 
were realized by Vyasa in samaédhi. All of these are eternal....Of these, 
ifvara, being the ground for these saktis, is independent, while the others, the 
jiva etc., are all dependent, being faktis of ifvara.... [svara is all-pervading 
consciousness; the jiva is atomic consciousness; maya is insentient substance 
composed of the three gunas, sativa, rajas, and tamas; kdla is also insentient, 
but devoid of the three gunas, and represents the basis for all dealings in the 
past, present, and future. Karman (the fifth tativa) is also beginningless, but 
unlike the others is destructible.”’ (apasyad ity anena kéalo py anitah | tad evam 
i§varajivamayakalakhyani catvari tativdni samadhau Srivydsena drstani | tani nitydny 
eva |...isvarah Saktiman svatantrah jivddayas tu tacchaktayo *svatantrah]...vibhu- 
jiidnam isvarah anuvijianam jivah| . sattvddigunatrayavisistam jadam dravyam 
maya] gunatrayasiinyam bhiitavartamanddivyavahadrakadranam jadam dravyam tu 
kaélah| karmapy anddi vinasi casti.. |) 

These five tattvas are discussed in even greater detail by B. D. in his 
Govinda Bhasya (1/1/1). They also form the subject matter for the Vedanta- 
syamaniaka, attributed variously to B. D. and his guru, Radhadamodara. 
The doctrine of five tattvas cannot be traced to the writings of the Gosva- 
mins, and, in fact, goes against the explicit statement of this text, based on 
the words of the Bhdgavata, that the tativa, described in section 51 as 
“non-dual consciousness”, admits of no second reality, either similar or 
dissimilar. 


35) yarhy eva yad ekam cidripam brahma mAayAaégrayatabali- 
tam vidyamayam tarhy eva tanmayavisayatapannam avidy4a- 
paribhitam cety ayuktam iti jiveSvaravibhago ’vagatah / tata 
ca svarupasamarthyavailaksanyena tad dvitayam mitho vilaksa- 
nasvarupam evety agatam // 


35) It is thus erroneous to contend that one and the same 
brahman, pure consciousness itself, is simultaneously the embodi- 
ment of knowledge, as it functions as the substratum of méyé, 
as well as ov rpowered by ignorance, falling under the sway of 
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that ma@ya.1 In fact, this is the very sense in which the distinction 
between ifvara and jiva is to be understood. It thus follows that, 
due to the respective differences in their natural capacities,? the 
two (ie. ifvara and jiva) are essentially distinct. 


i 

1. B.D. identifies this as the doctrine of Sankara, and elaborates as 
follows: ‘‘Based on such pronouncements of Sruti as ‘One without a second’, 
‘Brahman is consciousness and bliss’, ‘It admits of no diversity’, etc., the 
absolute reality is considered to be non-dual, pure consciousness alone, 
the unqualified brahman. But through contact with ajfana, having the 
two functions of vidya and avidvaé, and being indefinable, in that it lacks 
the characteristics of both existence and non-existence, the consciousness 
of ifvara, associated with vidyé, and that of the jiva, associated with avidya, 
come into being. When, however, ajfiana is removéd through the knowl- 
edge of one’s true nature, then ifvara and jiva cease to exist, and attribute- 
less, non-dual pure consciousness alone remains. Thus is it explained by 
the clever Sankara.” (yat tu ekam evddvitiyam vijfianam dnandam brahma_ nehi 
nanasti kittcana ityadifrutibhyo  nirvisesacinmatradvaitam brahma vdastavam | atha 
sadasadvilaksanatudd anirvacaniyena vidyavidyaurttikenajnanena sambandhat  tas- 
mad vidyopahitam isvaracaitanyam avidyopahitam jivacaitanyam cabhitt | svariipa- 
jitanena niortte tu ajftane na tatrefvarajivabhavah kintu nirvisesddvitiyacinmatrari- 
pavasthitir bhaved ity aha mayi Sankarah | 

B. D. concludes with the apostrophe: ‘‘What sin did brahman commit 
that he had to suffer all kinds of confusion and anguish ?” (kim aparddham 
tena brahmana yena vividhaviksepaklesanubhavabhajanatabhit | ) 

2. svariipasamarthyavailaksanyena : R. M. interprets this to mean ‘“‘due to 
the difference between their respective natural capacities, the one (éfvara) 
having the capacity to effectively control maya, and the other (the jiva), 
the inability to remove the veil of ignorance placed on it by méyd.” (sva- 
rifpayoh  svabhavikayor méydniyantrtvaprayojakasamarthyamayakrtavarananivartana- 
ksamasamarthyayor vailaksanyena...] ) 


36) na copadhitaratamyamayaparicchedapratibimbatva- 
divyavasthaya tayor vibhagah syat // 


36) Nor can the distinction between the two (i.e. ifvara and 
jiva) be explained on the basis of limitation by, or reflection in, 
different grades of adjuncts,’ etc. 


1. paricchedapratibimba : B. D. describes these two doctrines as follows: 
“The large portion, limited by vidyd, is ifvara, and the small portion, limited 
by avidyd, is the jiva, just as the space limited by a pot is designated ‘large’, 
and the space limited by a cup, ‘small’.... [fvara is the reflection within vidya, 
and the jiva, the reflection within avidya. The one is considered large and 
the other small, like the reflection of the sun in a lake, and ina pot. Thus 
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is it described by Sankara.”  (tatra vidyaya paricchinno mahan khanda ifvarah 
avidyaya paricchinnah kaniyan khandas tu jivah | yatha ghatenavacchinnah Sara- 
vendvacchinnas cakasakhando mahadalpatavyapadesam bhajati | ...vidyayam prati- 
bimba ivarah avidyayam pratibimhas tu jivah | yatha sarasi raveh pratibimbah 
yatha ca ghate pratibimbo mahadalpatvavyapadesam bhajate tadvad ity aha Sankarah| ) 

R. M., more accurately, describes the two doctrines as follows : “‘Just as, 
due to the apparent separation of space by the adjuncts of a jar, a space 
within the jar is created, so also, due to the apparent separation of the dtman 
by the body, the jiva comes into being, a separate individual, as it were. 
According to the second doctrine, the reflection of the sun is due to its asso- 
ciation with the various modifications of water; the real sun remains in the 
sky. No real distinction can be made between the sun and its reflections ; 
it is the sun itself, situated in the sky, which assumes the variation of the 
water. Furthermore, the position of other suns (to explain the variety of 
reflections) is not based on any valid means of knowledge, and only compli- 
cates the issue.” (yatha ghatadyupadhinad mahakasavibhageneva ghatakasah 
kriyate evam dehenatmano vibhageneva jivah prithag iva kriyate ity evam matam | 
matantaram ca sitryasya jalavrititvar ipavilaksanasambandhena pratibimbatvam gagana- 
vrttitvena bimbatvam | na ca tatra bimbapratibimbayor bhedah paramarthikah gagana- 
sthasiiryasyaiva jalavrttitvasvikarad jale sitryantarakalpane gauravan manaébhavac ca] ) 


37) tatra yady upadher anavidyakatvena vastavatvam tarhy 
avisayasya tasya paricchedavisayatvasambhavah / nirdharma- 
kasya vyapakasya niravayavasya ca pratibimbatvayogo pi upa- 
dhisambandhabhavat bimbapratibimbabhedabhavat drégyatva- 
bhavac ca / upadhiparicchinnakasasthajyotiramSasyaiva prati- 
bimbo drgyate na tu akasasya drséyatvabhavad eva // 


37) Here, if the limiting adjuncts are objectively real, and 
not the result of ignorance,” then brahman, who is beyond the 
objective realm, cannot be subject to division by them.? Further- 
more, that which is attributeless, all-pervading, and without 
“limbs”? cannot be reflected, since (what is attributeless) can have 
no connection with adjuncts, (what is all-pervading) admits 
ofno distinction between the object and its reflection, and (what 
is without “‘limbs”’) cannot be perceived. The reflection of lumi- 
nous bodies resting in the sky, separated by their own adjuncts, 
alone can be seen, but never the reflection of the sky itself, for 
the simple reason that the sky possesses no visible attributes. 


1. tatra : Both commentators take this as indicating the doctrine of pari- 
echedavada. While the first sentence of this section represents Jiva’s criticisms 


of paricchedavada, the remaining two sentences concern the doctrine of prati- 
bimbavada. 
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2. andavidyakatvena : B. D. explains, ‘‘as a real entity and not the product 
of ignorance, like the imagined snake superimposed on a rope’. (andvidya- 
katsena rajjubhujangavadajftanaracitatvabhavena vastubhitatve satityarthah |) 

3. B.D. writes, ‘‘It cannot be the case that ifvara and jiva are separate 
portions of brahman divided by real adjuncts, like pieces of stone cut by a 
chisel, since brahman is indivisible and without parts.” (na ca tankacchinna- 
pasdpakhandavad vastavopadhicchinno brahmakhandavisesa i§varo jivas ca brahmano 
*cchedyatvad akhandatvabhyupagamac ca.../) 


38) tatha vastavaparicchedadau sati samanadhikaranyajiia- 
namatrena na tattyagas ca bhavet / tatpadarthaprabhavas tatra 
karanam iti ced asmakam eva matasammatam // 


38) Similarly, if division and reflection. are real, then they 
cannot be negated merely by thinking that the terms tat and tvam 
(indicating ifvara and jiva respectively ) refer to one and the same 
reality (namely, brahman).1 Ifit is maintained, however, that the 
extraordinary power of the being denoted by the term taé? is 
responsible (for the removal of the limiting adjuncts), then 
their view concurs with our own.? 


1. sdmanadhikaranyajfianamatrena: B. D. writes, ‘““The idea that one takes 
on the nature of brahman merely by thinking ‘I am brahman’ is not possible, 
given the real existence of limiting adjuncts....No wretch, bound in chains, 
is ever seen to become a king merely by thinking ‘I am king’.” (brahmaivd- 
ham iti jftanamatrena tadripavasthitih sydd iti yad abhimatam tat khalipddher 
vastavatvapakse na sambhavati...na khalu nigaditah kascid dino rdajaivaham iti 
jianamatrad raja bhavan drsta itibhavah|) 

R. M. interprets the compound to mean “merely by accepting the iden- 
tity between paramesvara, indicated by the word tat, and the jiva, indicated 
by the word tvam, on the strength of the Sruti text, tat tuam asi (‘You are 
That’).” (tat ftvam asiti Srutya —_ tatpadarthaparamesvaratvampadarthajivayor 
aikyagrahamatrenetyarthah | ) He adds, ‘‘Only if the updadhis were considered 
to be false superimpositions on brahman could their destruction be effected 
through the direct vision of brahman; this is the idea.” (drahmany upadher 
Gropitatva eva tatsaksatkarena tannasSo bhaved itibhavah/ ) 

2. tatpadarthaprabhavah : R. M. identifies this as the “power of para- 
mesvara, indicated in Sruti by the term tat.” 

3. asmakam eva matasammatam : B. D. adds that such an admission 
would not only amount to an acceptance of Jiva’s position, it would also 
represent a refutation of the Advaitin’s own position. (tathd ca tvanmata- 
ksatir iti | ) R.M. defines Jiva’s position by citing the following words from 
Sruti: “Liberation is the result of the elimination of any connection with 
gross or subtle bodies.” (sthilasitksmadehasambandhanase jivanam muktihetuh iti 
frutisiddham asmakam matam eva...) 
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39) upadher avidyakatve tu tatra tatparicchinnatvader apy 
aghatamanatvad avidyakatvam eveti ghatakasadisu vastavo- 
padhimayataddarganaya na tesam avastavasvapnadrstantopa- 
jivinam siddhantah sidhyati ghatamanaghatamanayoh sangateh 
kartum agakyatvat / tata$ ca tesim tat tat sarvam avidyavilasi- 
tam eveti svariipam apraptena tena tena tat tad avasthapayitum 
agakyam // 


39) If, on the other hand, the limiting adjuncts are consid- 
ered to be unreal, then the division etc.1 which they allegedly effect 
must also be unreal, since it simply could not take place. Thus, 
the doctrine of those who base their position on the analogy of 
the unreal dream state? cannot be substantiated with the help of 
analogies involving real limiting adjuncts, such as jars and space, 
etc., since no logical connection can be shown to exist between 
that which obtains and that which does not. And so, these notions 
of theirs are nothing but a foolish diversion, as it is not possible 
to establish the existence of various phenomena‘ on the strength 
of these two theories, which are themselves baseless.® 


1. tatparicchinnatvadeh : B. D. takes this to signify both the doctrines of 
Paricchedavada (limitation) and Pratibimbavada (reflection). (paricchedadi- 
vadadvayam) R. M., on the other hand, understands this section torepresent 
Jiva’s refutation of Paricchedavada alone. 

2. tesam : B. D. identifies these individuals as “those who believe in 
non-dual pure consciousness alone, being intent onestablishing the doctrine 
that one jiva alone exists.” (tesém cinmdatradvaitindm ekajivavadaparinisthatoat...) 

3. ghatakasadisu: B. D. explains this as referring to the Paricchedavada 
analogy of space divided by a jar, as well as to the Pratibimbavada analogy 
of the sky reflected in a jar of water. (ghatakasadisu ghataparicchinnakase 
ghatambupratibimbakase ca) 

4. tat tad avasthapayitum : R. M. writes, “to account for the variety 
within phenomenal existence”. (samsdravaicitryam) It may be, however, 
that the terms fat and tat refer to ifvara and jiva, although B. D. also does 
not interpret them as such. 

5. svariipam apraptena tena tena: B. D. interprets this phrase to mean “by 
the unproven Paricchedavada and Pratibimbavada”’. (svariipam apraptena asi- 
ddhena | tena paricchedavadena | tena pratibimbavadena cal ) R. M. however, not 
recognizing this section as dealing with the doctrine of Pratibimbavada, 
takes this as meaning “(by upddhis) which have no empirical value”. 
(vyavaharikasattvam apraptena) 

As R. M. explains, the Advaitin seeks to refute the objection of inappro- 
priate analogy by maintaining that objects like pots etc., which form the 
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illustrations for their analogies, are also unreal from the ultimate point of 
view. To this R. M. replies that, though ultimately unreal, such objects 
nevertheless have an empirical value (vydvahdrika), as opposed to the snake 
in the rope, which has an illusory value (prdtibhdsika). Since brahman is 
non-empirical, the Advaitin cannot help but admit that division results 
from illusory adjuncts alone. Thus, analogies involving jars and space 
cannot be employed; consequently, the Advaitin cannot demonstrate the 
empirical division of brahman. This is the idea. (yady api tanmate ghafader 
Gkasasya tatparicchedasya cavastavatvat taddrstantatasambhavah tathapi mithya- 
bhiitandm api brahmatiriktanam dvividham sattvam kesditcid wyavaharikam ghata- 
didehadinam kesaficic ca pratibhasikam yatha rajjusarpader iti | brahmanas ca nira- 
vayatvena nirvikdratvena tadupddher Gvidyakatvena ca tatparicchedakasya vyavaha- 
rikasyaghatamanatvam iti pratibhasikapariccheda evdngikadryah iti na ghata- 
kaSasya drstantatasambhavah...vyavaharikabrahmaparicchedo na _ sidhyatityar- 
thah |) : 


40) iti brahmavidyayoh paryavasane sati yad eva brahma 
cinmatratvenavidyayogasyatyantabhavaspadatvac chuddham tad 
eva tadyogad asuddhya jivah punas tad eva jivavidyakalpita- 
mayasrayatvad igvaras tad eva ca tanmayavisayatvaj jiva iti 
virodhas tadavastha eva syat / tatra ca Suddhayam city avidya 
tadavidyakalpitopadhau tasyam isvarakhyayam vidyeti tatha 
vidyavattve *pi mayikatvam ity asamafijasa ca kalpana syad 
ityady anusandheyam // 


40) Ifone, then, tries to reduce everything to brahman and 
avidya alone, the end result is also a contradictory state of affairs,? 
namely that the one brahman which, as pure consciousness, is 
untainted due to a perfect absence of contact with avidyd (igno- 
rance), is none other than the jiva, who has become tainted 
through contact with avidyd. Furthermore, this same brahman is 
considered to be ifvara when seen as the substratum for mdyé, 
which is itself superimposed by avidyd belonging to the jsiva, and is 
called jiva, when seen to fall within the domain of mdyd, which 
belongs to ifvara. Thus, avidyd is said to exist within pure cons- 
ciousness, and vidya (knowledge) within that consciousness which 
is known as ifvara, and which possesses upddhis superimposed by 
the aforementioned avidya. The unhappy result of all this is that 
he who is the embodiment of vidyd is, nevertheless, held to be the 
source of illusion. This and other questions merit close scrutiny. 


1. B.D. writes that, finding the doctrines of Paricchedavada and Prati- 
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bimbavada unconvincing, the Advaitin will claim that these two doctrines 
do not represent his actual position, which according to B. D. is Ekajiva- 
vada, the belief that one self alone exists, and that they were only meant 
to awaken those of poor understanding. B. D. then characterizes this 
latter doctrine as follows: ‘Only one, non-dual, pure-conscious Self 
exists. Due to avidyd, this Self imagines two classes of entities, termed asmat 
and yusmat respectively (‘‘ours’” and “‘yours”). The former represents 
one’s own true nature as the purusa; the latter indicates the insentient 
constituents of prakrti, other purusas like oneself, and the supreme fpurusa, 
or isvara. This Self considers himself to be the agent and enjoyer, and 
behaves like one in a dream who imagines a kingdom, king, and subjects, 
and considers himself to be under their jurisdiction. And just as one awakens 
from a dream and sees that none but he exists, so does the Self experience an 
awakening of knowledge to find that it alone exists as pure consciousness. 
(nanu paricchedadivadadvaye ndsmakam tatparyam tasyajftabodhanaya kalpitatvat kinto 
ekajivavada eva tad asti |...advitiyacinmairo hy dima | sa...avidyayd...asmadartham 
ekam yusmadarthams ca bahiin kalpayati | tatrasmadarthah svasvaripah purusah | 
yusmadarthas ca mahadadini bhiimyantani jadani svatulydni purusdntarani sarvesvara- 
khyah purusavisesas cetyevam trividhah |...kartrtvabhoktrtve tatratmany adhyaste yathaé 
svapne kascid rajadhanim rajaénam tatprajas$ ca kalpavati tanniyamyam dtmdnam 
manyate tadvat | jate ca jitane jagare ca sati tato ’nyan na kiftcid astiti cinmatram 
ekam atmavasto iti | 

2. virodhah : R. M. explains the fallacy to be one of mutual dependence, 
and explains that in the absence of the jiva, if{vara would not represent the 
substratum for mdyd, and in the absence of the delusion created by maya, 
which resides in ifvara, the jiva would not exist. (tathd ca jivabhdvam vind na 
mayaSrayatvam iSvarasya tathad ivarasritamayakrtamoham vind na jivabhavah ity 
anyonyasraya iti bhavak | ) 


41) kifica yady atrabhedavada eva tatparyam abhavisyat 
tarhy ekam eva brahmajfianena bhinnam jfianena tu tasya 
bhedamayam duhkham viliyata ity apagyad ity evavaksyat/ 
tatha sribhagavalliladinam vastavatvabhave sati srigsukahrdaya- 
virodhas ca jayate / 


41) Moreover, if the doctrine of Abhedavada (‘‘non-differ- 
ence’’) represented the actual significance here, then Vyasa 
would have seen that it is brahman alone which (appears) divided 
due to ignorance, and that the suffering which results from this 
(apparent) division within brahman can be removed by means of 
knowledge; and Sita would have described it as such.? Also, 
if the léld etc. of bhagavat were to be considered unreal, a contra- 
diction would result with regard to the experience of Suka.3 
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1. atra : Both cornmentators take this as reference to the Bhégavata. 
B. D. writes: atra Sribhagavate Sastre | . 

2. As B.D. explains, “If this were the case, Sita would not have 
described Vyasa as secing the pirnapurusa, and realizing that the jiva, 
deluded by maya resting on the purusa, experiences suffering, and that bhakti 
represents the means of removing that suffering.” (pirmah purusah kascid asti 
tadaSsritataya mayayd jivo vimohito nartham bhajati tadanarthopasamani ca pirnasya 
tasya bhakti ity apasyad ity evam navaksyad itvarthah | ) The reference here 
is to Bh.P. 1/7/4-6 quoted by Jiva in section 30. 

3. Srisukahrdayavirodhah : R. M. takes this as reference to the Bhéagavata 
coramentary entitled Sukahrdaya, mentioned by Jiva in section 23. He 
writes, “...since the lila of bhagavat is described as real in the text Sukahrdaya.” 
(...Sukahrdayapranthe Sribhagavallilaya vastavikatvena kathanad iti bhavah | ) Jiva, 
however, explains this expression in S. S., in terms of Suka’s attraction 
to the lila of bhagavat, which could not have come about were the majesty of 
bhagavat also illusory. (atra S$rifukahrdayavirodhas caivam yadi bhagavato ‘py 
avidyamayam eva vaibhavam syadt tadd frisukasya tallilakrstatuam na sydd iti...] ) 


42) tasmat paricchedapratibimbatvadipratipadakaésastrany 
api kathaficit tatsadrSyena gaunyaiva vyrttya pravarteran / am- 
buvadagrahanat tu na tathatvam vrddhihrasabhaktvam antar- 
bhavad ubhayasamafijasyad evam iti pirvottarapaksamayanya- 
yabhyam // 


42) ‘Therefore, one should also make use of scriptures which 
teach such doctrines as Pratibimbavada and Paricchedavada, ac- 
cepting these doctrines in a secondary sense, as indicating partial 
similarity (between the metaphor and the reality). This is cor- 
roborated by Brahmasiitra 3/2/19 (‘But the cases are not similar, 
since we don’t apprehend anything like water’’) and 3/2/20,1 
(“By entering within [its adjuncts], it participates in their 
increase and decrease; since both cases agree in this respect, 
the analogy is appropriate’), the former representing the oppo- 
nent’s objection, and the latter the author’s reply. 


]. 3B. D. interprets the first of these sitras in two different senses. Ac- 
cording to his first interpretation, the objection is to the view that brakman 
canbe divided by upddhis in the same way that a section of earth is divided 
by water (ambuvat). The grounds for this objection are the fact that brah- 
man lacks any apprehendable characteristics (agrahandt). Thus, the anal- 
ogy is not appropriate (na tathdtvam). According to the second interpre- 
tation, the objection is to the view that brahman can be reflected in upddhis, 
likethe sun in water. This objection is based on the fact that unlike the sun, 
which is limited, brahman is all-pervading. 
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However, since these metaphors are met with in Sruti, they must be appli- 
cable in some sense. Thus, the second of these sitras explains, uyddhihra- 
sabhaktvam, i.e. just as one portion of earth islarge and another small, or as 
the sun partakes of increase and its reflection decrease, so is ifvara (vast) 
and the jiva (limited). Why? antarbhavat, i.e. since the jiva represents a 
portion of brahman. B. D. concludes with the statement that the author of 
the sitras considers the jiva alone to be a portion or reflection of brakman, 
while the clever, godless (Advaitins) consider ifvara to be a portion or reflec- 
tion of brahman as well. (yathambund bhitkhandasya fparicchedah evam upda- 
dhina brahmapradeSasya sa syat | na ambund bhitkhandasyevopadhina brahma- 
pradeSasya grahanabhavét | ...ato na tathatvam brahmana updadhiparicchinnatvam 
netyarthah | yad va ambuni yatha raveh pratibimbah paricchinnasya grhyate evam 
upadhau brahmanah pratibimbo vyapakasya na _ grhyate |...yatha mahadalpau 
bhikhandau yatha ca_ ravitatpratibimbau vrddhihrasabhajau tutha  pareSajivau 
syatam | kutah | antarbhavat etasminn amSe Sastratatparyapirieh |...brahmanah 
khandah pratibimbo va jiva eveti siittrakriam matam | ifo ’pi brahmanah khandah 
pratibimbo veti mayinam ifavimukhanam matam iti boddhavyam | ) 

R. M.’s interpretation of these two sitras differs from those of all the 
major commentators. He understands the first of these to represent the view 
that the jiva appears to be distinct from brahman, like water removed from 
a pitcher, but reassumes its identity with brahman on the disappearance of 
his upddhis, like water poured back into its original pitcher. The second 
Siitra, R. M. contends, refutes this idea with the expression urddhihrasabhak- 
tvam (‘there is participation in increase and decrease”). That is, just as 
water which has been removed from a pitcher cannot be considered identi- 
cal with the water still remaining in the pitcher, since its removal repre- 
sents a decrease in the total amount of water, and its addition an increase, 
so also a real difference must be admitted to exist between the jiva and 
paramatman. Still, they may be considered non-different secondarily, insofar 
as the former falls within the latter (antarbhavat), like water returned to its 
original vessel. (tatha caikam eva brahma tattadupadhibhedena bhinnam eva 
tattadupadhivigame punar aikyam ambuvat ekasmad ghatad uddhrtam jalam punas 
tatraiva jale nihitam ekibhavatiti tadvad iti |...jalad uddhriam jalam avayavavi- 
bhagena pitrvajalanasena jalantaram utpannam na tu tayor aikyam tadadharabhiitta- 
jalasya hrasat | punas tatra niksiptam taj jalam militam ubhabhyaéx jalantaram 
utpannam urddhidarsanat |...ekasmin jale ’parajalasyantarbhavat...evam  jivatma- 
paramatmanor api bhedak paramarthikah...abhedapratitas tu antarbhavat upddhi- 
vigame vilaksanasambandhapayat | ) 

It will be helpful to note Sankara’s own interpretation of these two 
Siitras, especially in view of the different attempts by Jiva and the two com- 
mentators to characterize his position. According to Sankara, the first of 
these siltras represents the opponent’s objection to the use of the illustration 
of the sun and its reflection in explaining the relationship between brahman 
and jivas. The objection centers on the fact that brahman, unlike the sun, is 
formless and all-pervading, and thus can have no upddhis into which it 
could be reflected. The second siltra states, according to Sankara, that the 
illustration of the sun and its reflection was never intended to be appro- 
priate in all respects (in which case it would cease to be an illustration), 
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and describes the intended points of similarity as follows: As the reflection 
of the sun increases with the increase of the water and decreases with its de- 
crease, as it moves when the water moves, takes on the color of the water, etc., 
without effecting the slightest change in the sun itself, so does brahman, 
though seeming to take on the characteristics of the jiva, remain perfectly 
unchanged and unaffected. Thus, since the illustration conforms to the 
reality in this sense, the charge of imperfect analogy cannot stand. 


43) tata evabhedasastrany ubhayo§ cidripatvena jivasami- 
hasya tadekatve ’pi durghataghatanapatiyasya svabhavikatada- 
cintyasaktya svabhavata eva tadrasmiparamanuganasthani- 
yatvat tadvyatirekenavyatirekena ca virodham parihrtyagre 
muhur api tadetadvyasasamadhilabdhasiddhantayojanaya yoja- 
niyani // _ ' 


43) Therefore, those scriptures which propound non-differ- 
ence can be employed to arrive at the conclusion reached by 
Vyasa in samadhi, by both initially and repeatedly avoiding the 
contradiction between the views that the jiva is either identical 
with or distinct from ifvara;' for, despite the two of them being 
one with respect to their pure conscious nature, due to the un- 
thinkable power natural to ifvara, making even the impossible 
possible, jivas and ifvara (are both identical and distinct), like 
innumerable atomic rays and the sun.? 


1. vtrodham parihriyva : R. M. interprets this to mean, ‘“‘avoiding the con- 
tradictions found in Sruti, Smrti, Nyaya, etc., indicating either difference 
or non-difference.” (bhedabhedabodhakaSrutismrtinyayadivirodham parihrtya |) 

2. B. D. explains the concept of simultaneous identity and difference, 
by pointing to the instance of two brahmana boys, one dark and one fair, 
who share a generic identity as braéhmanas, but are nevertheless separate indi- 
viduals. (yatha gaurasyamayos tarunakumérayor va viprayor  vipratvenaikyam | 
tataf ca jatyaivabhedo na tu vyaktyor ityarthah | ) 


44) tad evam mayasrayatvamayamohitatvabhyam _ sthite 
dvayor bhede tadbhajanasyaivabhidheyatvam ayatam // 


44) ‘Therefore, since ifvara and jiva are thus shown to be dis- 
tinct, the former as the substratum of mdyaé and the latter as 
deluded by my, it follows that the worship of isvara alone consti- 


tutes the abhidheya.’ 


1. R. M. adds “in the Bhagavata’’. 
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45) atah sribhagavata eva sarvahitopadestrtvat sarvaduh- 
khaharatvat rasminam suryavat sarvesam paramasvarupatvat 
sarvadhikagunaéalitvat paramapremayogatvam iti prayojanam 
ca sthapitam // 


45) And since bhagavat alone teaches what is beneficial for 
all, destroys all sorrow, represents the ultimate nature of all 
beings,’ like the sun with respect to its rays, and is endowed with 
a superabundance of virtues, he alone is deserving of the highest 
love; thus is the prayojana (of the Bhdgavaia) also established. 


1. paramasvariipatvuat : B.D.writes that the qualifier parama (“ultimate’’) 
indicates that jivas are not actually one with bhagavat, just as the raysof the 
sun are not actually one with the sun (sincetheyarelimited, discrete, many, 
etc.), but only ultimately one with the sun (insofar as they possess luminosity 
as their nature). (sdryo yatha rasmindm svariipam na kintu paramasvariipam eva 
bhavaty evam jivanam bhagavan iti svaritpaikyam nirastam| ) R. M. analyzes the 
compound as a dvandva, meaning “‘since bhagavat is superior to all, i.e. is the 
embodiment of bliss par excellence, and represents the nature of all’. (para- 
matvat svaritpatvdc cetyarthah | paramatvam ca_ niratifayasukhamayatvam... ) 


46) tatrabhidheyam ca tadrsgatvena drstavan api yatas tat- 
pravrttyartham <‘ribhagavatakhyam imam _ satvatasamhitam 
pravartitavan ity 4ha anartheti / bhaktiyogah éravanakirta- 
nadilaksanah sadhanabhaktiyogah na tu premalaksanah // 
anusthanam hy upadegapeksam prema tu tatprasadapeksam 
iti / tathapi tasya tatprasadahetos tatpremaphalagarbha- 
tvat saksad evanarthopasamanatvam na tv anyasapeksa- 
tvena yat karmabhir yat tapasa jfianavairagyata$ ca yat 
ityadau sarvam madbhaktiyogena madbhakto labhate 
*fijasa / svargapavargam ityadeh / jfianades tu  bhaktisape- 
ksatvam eva éreyahsrtim bhaktim ityadeh / athava anar- 
thasya samsaravyasanasya tavat saksad avyavadhanenopa- 
gfamanam sammohadidvayasya tu premakhyasviyaphaladva- 
retyarthah / atah pirvavad evatrabhidheyam daréitam // 


46) And Vyasa also realized the abhidheya in this sense? 
while in samadhi? for, as explained by Sita in Bh.P. 1/7/6, he 
undertook the writing of this Sdtvatasamhité, known as the Bhaga- 
vata, in order to initiate that (i.e. the worship of bhagavat which 
forms the abhidheya of the Bhaégavata). The term bhaktiyoga in 
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this verse* indicates the preliminary stages of bhakti (sddhana- 
bhakti), characterized by such practices as listening to the scrip- 
tures, singing the praises of the Lord, etc.; it isnot character- 
ized by the highest love of God, for devotional practices alone 
require instruction, while love of God depends solely on the 
grace of bhagavat.* Still, bhaktiyoga may be said to directly® 
remove misery since, as the means of acquiring the grace of 
bhagavat, it ultimately ripens into love for him; it does not re- 
quire the aid of anything else (to remove misery). This is veri- 
fied in the following lines: ‘‘Whatever benefits come from the 
performance of rituals or austerity, from knowledge or renun- 
ciation, through the practice of yoga, charity or virtue, or any 
other righteous means, my devotee attains them all without 
effort, through bhaktiyoga aimed at realizing me, whether it be 
heaven, liberation, my own abode, or whatever else he might 
desire.”” (Bh.P. 11/20/32-33) Knowledge etc., on the other 
hand, are themselves dependent on bhakti, as indicated in the 
following verse: ‘““Those, O Lord, who take pains solely to ac- 
quire wisdom, rejecting the higher path of devotion, will receive 
as their gain wasted effort alone, like those who engage in the 
husking of chaff.” (Bh.P. 10/14/4) 

Or it may be® that bhaktiyoga removes only worldly suffering 
directly, i.e. without intermediary, but removes the double 
misery of delusion etc.? by means of its effect, love of God. 
Thus, the abhidheya is presented here (Bh.P.1/7/6) just as it was 
earlier (Bh.P. 1/7/4-5). 


1. tadysatvena : B. D. explains, “as capable of removing the veil of mdya’’ 
(mayanivarakatvend). R. M. writes, “as representing the means of attaining 
bhagavat, the supreme abode of love” (paramapreméspadabhogavatpraptihetutva- 
puraskarena). - 

2. tatra.: R. M. glosses: samddhau. 

3. Jiva resumes, in this section, his interpretation of the Bhagavata verses 
cited in section 30. The remaining portion of this section represents Jiva’s 
remarks on the key words and phrases of the third of these verses, Bh.P. 1/7/6. 

4, The idea is that, since Vyasa wrote the Bhégavata in order to teach 
bhaktiyoga to the ignorant, the term bhaktiyoga cannot refer to preman (love of 
God), since no one can teach that to anyone else, it being solely due to the grace 
of bhagavat. The reason why Jiva takes such pains here to identify the term 
bhaktiyoga with sadhanabhakti (practices leading to love of God), as opposed 
to preman (love of God) is that in section 30, while commenting on Bh.P. 
1/7/4, he identified the same term (bhaktiyoga) with preman itself. 
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The devotional practices referred to here (Sravana, kirtana, etc.) are enumer- 
ated in Bh.P. 7/5/23-24. (Cf. section 9, f,n. 2 for the complete verse.) 

5. sdaksat : Bh.P. 1/7/6 states that bhaktiyoga directly (saksdt) removes 
misery. As this claim goes against Jiva’s description of bhaktiyoga as a mere 
means to the attainment of preman, which is the real source of freedom from 
misery, Jiva devotes the remainder of this section to explaining the sense in 
which bhaktiyoga may be said to directly remove misery. 

6. athavé : The introduction of Jiva’s second explanation of the word 
saksat with the word athava indicates his apparent dissatisfaction with the earlier 
explanation. 

7. sammohadidvayasya : Both B. D. and R. M. identify the second of these 
two sources of misery as the false identification of oneself with the body and 
mind, (B. D.: jadadehédiriipatamanana; R. M.: dehabhimana)y 


47) atha pirvavad eva prayojanam ca spastayitum piur- 
voktasya purnapurusasya ca Srikrsnasvaripatvam vyaifijayi- 
tum granthaphalanirdesadvara tatra tadanubhavantaram 
pratipadayann aha yasyam iti / bhaktih prema Ssravanariipaya 
- sadhanabhaktya sadhyatvat / utpadyate avirbhavati / tasya- 
nusangikam gunam 4ha Soketi atraisam samskaro ’pi naSyatiti 
bhavah / 

pritir na yavan mayi vasudeve na mucyate dehayogena tavat 
iti srirsabhadevavakyat [| paramapuruse purvoktapirna- 
puruse / kimakara ity apeksayam aha krsne / krsnas tu bha- 
gavan svayam ityadi éastrasahasrabhavitantahkarananam 
paramparaya  tatprasiddhimadhyapatinam casamkhyaloka- 
nam tannamaésravanamatrena yah prathamapratitivisayah 
syat tatha tannamnah prathamaksaramatram mantraya kal- 
pyamanam yasyabhimukhyaya syat tadakara ityarthah / ahus 
ca namakaumudikarah krsnasabdasya tamalasyamalatvisi 
yasodayah stanandhaye parabrahmani ridhih iti // 


47) Then, in order to clarify the nature of the prayojana, as 
was done earlier,! and to reveal the fact that the pirnapurusa 
mentioned in Bh.P. 1/7/4 is none other than Krsna, Sita utters 
the verse, Bh.P. 1/7/7, explaining another experience of Vy4sa’s 
by indicating the effects of listening to the Bhdgavata. 

The word bhakti in this verse means preman, since it is the goal 
of sddhanabhakti in the form of listening (to the Bhdgavata) ;? the 
verb utpadyate means “‘becomes manifest’. Sita mentions a 
concomitant virtue of preman with the phrase “‘destroying grief, 

delusion, and fear’, namely, that with the manifestation of 
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preman, even the subtle impressions of grief, delusion, and fear 
are destroyed. For in the words of the avatéra Rsabha: ‘‘As long 
as one has no love for me, Vasudeva, he will not be freed from 
association with a body.’”’ (Bh.P. 5/5/6) 

The paramapurusa mentioned in this verse is identical with the 
pirnapurusa of Bh.P. 1/7/4. In answer to the question “What 
form does he take ?”’, Sita replies, krsne. The idea is that his is 
the form which first comes to the mind, at the mere hearing of 
his name, ofall those whose hearts have been nourished by thou- 
sands of scriptural statements, such as “But Krsna is bhagavat 
himself” (Bh.P. 1/3/28), as well as to those countless individ- 
uals who have fallen under the influence of his fame through 
an unbroken tradition; it is that which is visualized after utter- 
ing merely the first syllable of his name, in order to see him face 
to face. As the author of the Namakaumudi explains, ‘“The word 
krsna primarily signifies ‘black like the tamdla tree’, ‘he who was 
suckled by Yasoda’, and ‘the supreme brahman’.’”® 


1. The reference is to Bh.P. 1/7/5, discussed by Jiva in sections 32-45. 

2. §ravanariipaya : The devotional practice of listening to the scriptures 
is specified by Jiva on account of the phrase from this verse, yasydém vai Sritya- 
mananam (“If one but hears this Bhdgavata’”’). 

3. The verse referred to here is quoted in full by Jiva in his Krsnasandarbha, 
and also appears in C. Q. (a. 7/82); 3 it is attributed to Laksmidhara, and reads 
as follows: 

samnidlidltst SriyaSodastanandhaye | 
krsnanamno ridhir iti saroasastravinirnayah || 


48) atha tasyaiva prayojanasya brahmanandanubhavad 
api paramatvam anubhitavan / yatas tadrsam Sukam api tada- 
‘nandavaisistyalambhanaya tam adhyadpayamasety 4ha sa sam- 
hitam iti / krtvanukrarnya ceti prathamatah svayam samkse+ 
pena krtva pascat tu Srinaradopadesad anukramena vivrtye- 
tyarthah ; ata eva Srimadbhagavatam bharatanan aram yad 
atra gruyate yac canyatrastadasapurananantaram bharatam iti 
tad dvayam api samahitam syat / brahmanandaénubhavani- 
magnatvat nivrttiniratam sarvato nivrttau niratam tatravyabhi- 
carinam apityarthah // 


48) Now, Vyasa realized that this prayojana (i.e. love of 
God) was superior even to the experience of the bliss of brahman, 
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and so taught the Bhdgavata to Suka, who was accustomed to 
remaining absorbed in the bliss of brahman, so that he might 
realize the superiority of the bliss of bhagavat. Thus is it described 
by Sata ip Bh.P. 1/7/8. 

Here, the phrase “‘after composing and arranging” indicates 
that Vyasa first composed the Bhdégavaia himself, in an abbre- 
viated form, and later, according to the instructions of Narada, 
expanded it serially. Thus, the statements which are found in the 
Bhéagavata to the effect that the Bhagavata is later than the Mahd- 
bharata, and the statements found elsewhere! that the Maha- 
bharata is later than the eighteen Puranas can both be regarded 
as true. 

(Suka is described here as) ‘‘engaged ina life of renunciation”’ 
since he remained absorbed in the experience of the bliss of brah- 
man; he was in all respects engaged in a life of renunciation and 
did not swerve from the ideal. 


1. According to both B. D. and R. M., the reference here is to the follow- 
ing verse, found in both the Skanda and Matsya Puranas : 
astadasapuranant krtvd satyavatisutah ie 
cakre bharatam akhydnam vedarthair upabrmhitam || 
“Vyasa composed the epic, Mahabharata, fortified with the meanings of the 
Vedas, after composing the eighteen Puranas.” (Sk.P., Prabhdsa Khanda 2/94) 


49) tam etam Srivedavydsasya samadhijatanubhavam §$ri- 
gaunakaprasnottaratvena visadayan sarvatmaramanubhavena 
sahetukam samvadayati atmaramas ceti / nirgrantha vidhini- 
sedhatita nirgatahankaragranthayo va / ahaitukim phalanu- 
sandhirahitam / atra sarvaksepapariharartham aha itthambhita 
atmaramanam apy akarsanasvabhavo guno yasya sa iti / tam 
evartham srisukasyapy anubhavena samvadayati harer guneti / 
Srivyasadevad yatkificicchrutena gunena pirvam aksipta matir 
yasya sah / pascad adhyagad mahad vistirnam api / tatas ca 
tatsamkathasauhardena nityam visnujanah priya yasya tatha- 
bhiito va tesam priyo va svayam abhavad ityarthah / ayam 
bhavah brahmavaivartanusarena purvam tavad ayam gar- 
bham arabhya Srikrsnasya svairitaya mayanivarakatvam jfia- 
tavan / tatah svaniyojanaya érivyasadevenanitasya tasyantar- 
darganat tannivarane sati krtartham manyataya svayam ekantam 
eva gatavan / tatra Srivedavyasas tu tam vasikartum tadananya- 
sadhanam Ssribhagavatam eva jfiatva tadgunatisayaprakasama- 
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yams tadiyapadyaviéesan kathaficic chravayitva tena tam 4aksi- 
ptamatim krtva tad eva purnam tam adhyadpayamaseti Sri- 
bhagavatamahimatisayah proktah / tad evam darsitam vaktuh 
Srigsukasya vedavyasasya ca samanahrdayam / tasmad vaktur 
hrdayanuripam eva sarvatra tatparyam paryalocaniyam nan- 
yatha / yad yat tadanyatha paryalocanam tatra tatra kupatha- 
gamitaiveti nistankitam / 1/7 Srisiitah // 


49) Swtta? uttered the verse, Bh.P. 1/7/10, in response to 
Saunaka’s question,” thereby explaining both the nature of the 
aforementioned experience of Vyasa, born of samadhi,’ as well 
as the basis for it, in terms of the common experience of all those 
who rejoice in the self alone. 

Here, the word nirgrantha (‘“‘free from ties’) means either ‘‘be- 
yond all injunctions and prohibitions”’ or ‘“‘free from the bonds 
of egoism’’. Ahaituki (“‘motiveless’?) means ‘“‘not seeking any 
results”. In order to remove any doubt, he explains, ‘“The nature 
of Hari is such that even those who rejoice in the Self alone feel 
an attraction for him’’. " 

This same fact is related in Bh.P. 1/7/11 by explaining Suka’s 
own experience. Suka had earlier had his heart captivated by 
what little he had heard of Hari’s nature from Vyasa. Later he 
studied the Bhdgavata, despite its great length. Thereafter his 
nature became such that the devotees of Visnu became dear to 
him, due to the friendship which grew out of daily discourses 
with him about bhagavat. Or (the expression vzsnujanapriyah) 
may mean that Suka had himself become dear to them. 

The idea is this : According to the accounts of the Brahma- 
vaivarta Purana, even prior to this, while still lying in his mother’s 
womb,¢ Suka realized that Krsna was capable of subduing maya 
at will. Thus, according to Suka’s own orders, Vyasa brought 
Krsna there, who revealed himself to Suka (still lying in his 
mother’s womb). Being thus freed from the bonds of maya, and 
considering his goal of life accomplished, Suka (took birth) 
and retired to a secluded spot. Now, Vyasa realized that the 
Bhagavata was the only effective means to captivate him, and so 
somehow managed to have him hear a few selected portions of 
the Bhdgavata, in which the greatness of Hari’s nature is parti- 
cularly evident. By this means, Vy4sa captivated Suka’s heart, 
and taught him the whole of the Bhdgavata. Thus (the example 
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of Suka) also speaks of the extreme greatness of the Bhagavata. 

It is thereby demonstrated that Suka, the narrator of the Bhdga- 
vata, and Vyasa shared the same sentiments (with regard to the 
Bhagavata). Therefore, in every instance, the significance of this 
work must be evaluated in accordance with the understanding 
of its narrator, Suka, and not otherwise. Whatever interpreta- 
tions are found to be contrary to this should be considered mere 
deviations from the proper path. 


1. Srisitah : The name of Sita, together with the figures 1/7, marks the 


end of Jiva’s comments on Bh.P. 1/7/4-11, begun in section 30. 

2. In Bh.P. 1/7/9, the verse immediately preceding the two verses under 
discussion here, Saunaka asks Sita why a sage such asSuka, well-established 
in the life of renunciation, would study such a lengthy textas the Bhdgavata. 
Sita’s initial reply is a general statement regardingthe ability of Hari to 
capture the hearts of such sages. His second reply describes the specific case 
of Suka. (Cf. section 30 for the translation of these three verses.) 

3. samadhijatanubhavam: R. M. describes this experience as the realiza- 
tion that (loveof) Krsnais superior even to the bliss of brahman (brahmdanan- 
did apy adhikataya krsnavisayakam). 

4. B. D. notes that in the Mahabharata, Suka is described as not having 
been born from a womb, and as taking a wifeand having a daughter. B. D. 
explains the differences in these accounts as concerning different kalpas. 
(bharate tv ayonijatah kathyate daragrahanam kanydsantatis ceti | tad etat sarvam 
kalpabhedena samgamaniyam| ) 


50) atha kramena vistaratas tathaiva tatparyam nirnetum 
sambandhabhidheyaprayojanesu prathamam yasya_ vacya- 
vacakatasambandhidam Ssastram tad eva dharmah projjhitakai- 
tavah ityadipadye samanyakaratas tavad aha vedyam vastavam 
atra vastu iti / tika ca atra grimati sundare bhagavate vaAsta- 
vam paramarthabhitam vastu vedyam na tu vaisesikadivad 
dravyagunadiripam ity esa / 1/1 Srivedavyasah // 

50) Now, in order to determine the significance of the 
Bhagavata in the manner just indicated,! the sambandha, abhi- 
dheya, and prayojana will be ascertained, one after the other, and 
in detail,* in these six sandarbhas. The first of these (i.e. the 
Tattvasandarbha) will deal with the sambandha, or the relationship 
between the principle being taught and the medium through 
which it is taught. The substance of this relationship is de- 
scribed by Vyasa in a general manner in Bh.P. 1/1/2 with the 
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phrase vedyam vdstavam atra vastu  (‘“The absolute reality is to 
be discovered in the Bhdgavata...”?). According to the commen- 
tary of Sridhara: “‘Here, in this beautiful Bhagavata, the absolute 
reality, i.e. vastu in the highest sense, is to be discovered, and 
not vastu in the sense of substance or attribute, as interpreted by 
the Vaisesikas etc.’’? 


1. tathaiva : B. D. explains, “in accordance with the understanding of 
Suka and Vyasa.” Srisukadihrdayanusarena) 

2. vistaratah: As B. D. explains Jivahas briefly described these three 
categoriesin the preceding sections. He now begins his detailed description, 
starting withthe sambandha, the subject matter proper to the Tativasandarbha. 
(samksepenoktam sambandhadikam vistarena darsayitum upakramate...|) 

3. vaisesikadivat: B. D. understands this as a reference to the Nyaya system 
of Gautama as well. (KanaidagautamoktaSsastravat) 


51 atha kimsvaripam tad vastutattvam ity atraha 
vadanti tat tattvavidas tattvam yaj jfianam advayam /iti/ 
jfianam cidekaripam / advayatvam casya svayamsiddhata- 
drsatadrsatattvantarabhavat svagaktyekasahayatvat parama- 
grayam tam vina tasam asiddhatvac ca / tattvam iti parama- 
purusarthatadyotanaya paramasukharipatvam tasya bodhyate / 
ata eva tasya nityatvam ca darsitam / 1/2 Srisiitah // 


51 Then, in reply to the question, ‘“What is the nature of 
this principle of reality (tativa)?’’, Sita states: ‘““The knowers of 
reality declare non-dual consciousness to be reality.”* (Bh.P. 
1/2/11) 

Here, jfidna (‘‘consciousness”’) means ‘“‘having pure conscious- 
ness as its essential nature’. This consciousness is termed advaya 
(‘‘non-dual’’) for the reasons that there exists no other self- 
existent tattva, either similar or dissimilar ;? it represents the sole 
support for its faktis; and without this consciousness as their 
ultimate substratum, these faktis could not exist. 

Since the term tattva indicates the highest goal of life, this 
consciousness is understood to be of the nature of supreme bliss. 
Consequently it is also shown to be eternal.’ 


1. The second line of this verse, which forms the basis for the following 
three sandarbhas, reads as follows: 
brahmeti paramdatmeti bhagavan iti Sabdyate || 
“(That tativa) is designated brahman, paramatman and bhagavat.” 
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2. tadrsatadrsa : According to B. D., jivas are meant by “similar tattvas”’, 
and the insentient principles, prakrii and time, by “dissimilar tativas’’. 

3. B.D. explains that the eternal nature of the tattva is based on the 
fact that it is self-existent. (svayamsiddhatuena vyakhyandn nityam tad ityarthah/) 

R. M. comments that the words brahman, jitana and dnanda indicate that 
brahman possesses knowledge and bliss as his essential attributes, since it is 
not possible for words with such different connotations to be identified with 
one and the same entity. (brahmapadajfianapadénandapadanam samanadhikaran- 
yanupapatiya  — janapadanandapadayoh svabhavikajitanavatsvabhavikdnandavatpar- 
atvadvagamat |) 


52)  nanu nilapitadyakaram ksanikam eva jifanam drstam 
tat punar advayam nityam jfianam katham laksyate yan 
nistham idam sastram ity atraha 

sarvavedantasaram yad brahmatmaikyatvalaksanam / 

vastv advitiyam tan nistham kaivalyaikaprayojanam // iti / 
satyam jfianam anantam brahma iti yasya svaraupam uktam 
yenasrutam Srutam bhavati iti yadvijfianena sarvavijianam 
pratijfiatam sad eva saumyedam agra asit ityadina nikhilaja- 
gadekakaranata tad aiksata bahu syam ityanena  satyasan- 
kalpata ca yasya pratipadita tena brahmana svaripasaktibhyam 
sarvabrhattamena sardham anena jivenatmana iti tadiyoktav 
idantanirdesgena tato bhinnatve ’py Atmatanirdegena tadat- 
mamSavisesatvena labdhasya badarayanasamadhidrstayukter 
atyabhinnatarahitasya jivatmano yad ekatvam tat tvam asi 
ityadau jiiata tadaméabhitacidripatvena samanakarata tad 
eva laksanam prathamato jfiane sadhakatamam yasya tatha- 
bhitam vat sarvavedantasaram advitiyam vastu tan nistham 
tad ekavisayam idam sribhagavatam iti praktanapadyasthena- 
nusangah / yatha janmaprabhrti kascid grhaguhavaruddhah 
siryam vividisuh kathaficid gavaksapatitam siryamsukanam 
dargayitva kenacid upadigyate esa sa iti etat tadaméajyotih- 
samanakarataya tan mahajyotir mandalam anusandhiyatam 
ityarthas tadvat / jivasya tatha tadamSatvam ca _ tadacintya- 
gaktivisesasiddhatvenaiva paramatmasandarbhe sthapayisya- 
mah /  tadetajjivadilaksanamSavisistatayaivopanisadas tasya 
saméatvam api kvacid upadisanti / niramsatvopadesika érutis tu 
kevalatannistha / atra kaivalyaikaprayojanam iti caturthapadas 
ca kaivalyapadasya suddhatvamatravacanatvena Suddhatvasya 
ca guddhabhaktitvena paryavasanena pritisandarbhe vyakhyas- 
yate /{ 12/13 Srisitah // 
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52) But consciousness is seen to be absolutely momentary, 
taking the form of a blue object (one moment) and a yellow 
object (the next). How can such a consciousness be character- 
ized as non-dual and eternal, as the Bhdgavata is intent on 
doing? 

To this Sita replies: ‘“The Bhagavata' has for its subject matter 
that non-dual reality which forms the essence of all the Upani- 
sads, and is characterized by the oneness of dtman and brahman; 
its sole purpose is to bring about the attainment of kaivalya.”’ 
(Bh.P. 12/13/12) 

That is, this Bhagavata has for its nisthd, i.e. its sole concern, 
that non-dual reality which forms the essence of all the Upa- 
nisads. Its primary and most efficacious teaching is charac- 
terized as oneness between the jiva and brahman. This oneness is 
understood,? in such statements as tat tvamasi (“You are That,” 
Ch.U. 6/8/7), to be an identity of form, since the jiva, being a 
portion of brahman, shares his conscious nature. Due to his nature 
and power,’ brahman is the most extensive of all. He is that whose 
essential nature has been described by the words satyam jnanam 
anantam brahma (‘‘Brahman is truth, knowledge, and infinity,”’ 
Tai.U. 2/1/1); by knowing whom, all is said to be known: yend- 
Srutam Sruiam bhavati (‘‘...by learning about whom, the unheard 
becomes heard...’ Ch.U. 6/1/3) ; who is declared to be the single 
cause of the universe: sad eva saumyedam agra asit (“In the begin- 
ning, my boy, this was being alone,”’ Ch.U. 6/2/1); and who has 
been described as being able to create by a mere wish: tad aiksata 
bahu syam (‘He looked about and thought, ‘May I be many,’ ”’ 
Ch.U. 6/2/3). That the jiva is not absolutely non-different from 
brahman has been established by arguments based on VyaAsa’s 
vision in samadhi. Still , he is one with brahman in that he repre- 
sents a particular portion of him. This is demonstrated by the 
phrase, anena jivendtmand (‘‘by this living self”, Ch. U. 6/3/2), 
in which the employment of the pronoun idam (‘‘this’?) implies 
difference from brahman while the use of the word dtman 
(‘‘self”?) indicates inclusion within brahman.* 

The idea is this: Suppose someone who has been confined to a 
dark room from his birth wishes to know the nature of the sun. 
Then, someone points out to him a tiny ray of light which has 
somehow managed to peep through a small hole, and instructs 
him as follows: “This is that (sun). Seek to realize the sun as a 
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great sphere of light, identical in nature with this ray of light, 
which is but a particle of that sun.’’? We will demonstrate in the 
Paramatmasandarbha that the jiva similarly represents a portion 
of the paramaditman, owing his very existence to a particular aspect 
of his unthinkable power. Therefore, the Upanisads teach in 
places that brahman possesses parts, but only in the sense that he . 
is qualified by these parts, characterized as “‘jiva’”’ etc. The Sruti 
texts, on the other hand, which indicate brahman, to be partless 
are concerned only with his absolute aspect. 

The fourth pada of this verse, kaivalyaikaprayojanam (“‘its sole 
purpose is to bring about the attainment of kaivalya’’), will be 
analyzed in the Pritisandarbha by taking kaivalya to mean “‘purity” 


alone, and by showing ‘“‘purity”’ to be synonymous with “pure 
bhakti’. 


1. Sribhdgavatam iti praktanapadyasthenanusangah : This phrase, occurring 
at the end of the following sentence, indicates that the subject of the verse 
under discussion (Bh.P. 12/13/12), “the Bhagavata’’, is taken from the earlier 
verse (Bh.P. 12/13/9). The four verses, 12/13/9-12, actually represent a single 
sentence in which the various characteristics of the Bhdgavata are described. 

2. jfiata : Although R. M. vouches for the correctness of this reading, 
B. D. accepts the reading, jatya, which would indicate a generic identity be- 
tween jiva and brahman. The implications of this reading are not significantly 
different from those of the reading adopted here, since the idea of generic 
identity is also conveyed by the expression samdndkérata found in the same 
line. 

3. svaripasaktibhyam : R. M. defines svaripa as meaning “knowledge, 
bliss, etc.”, and Sakti as meaning “‘mayé, the material cause of the universe 
etc.”. (svariipam jianasukhadi Saktir jagadupadanamayadi tabhyam! ) 

4. The full line reads: seyam devataiksata hantaham imds tisro devatad anena 
jivendimandnupravigya namaritpe wyakaravani | “That divine being looked about 
and thought, ‘Let me enter these three devatds (fire, water and earth) through 
this living self, and manifest names and forms.’” (Ch. U. 6/3/2) 


53) tatra yadi tvampadarthasya jivatmano jfianatvam 
nityatvam ca prathamato vicaragocarah syat tadaiva tatpadar- 
thasya tadrsatvam subodham syad iti tad bodhavitum anyarthaé 
ca paramarSah iti nyayena jivatmanas tadripatvam 4ha / 

natma jajana na marisyati naidhate ’sau 

na ksiyate savanavid vyabhicarinam hi / 
sarvatra gasvad anapayy upalabdhimatram 
prano yathendriyabalena vikalpitam sat // 
atma suddho jivah na jajana na jatah janmabhavad eva 
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tadanantarastitalaksano vikaro ’pi nasti / naidhate na vardhate 
vrddhyabhavad eva viparinamo ’pi nirastah / hi yasmat / 
vyabhicarinam agamapayinam balayuvadidehanam  deva- 
manusyadyakaradehanam va / savanavit tattatkaladrasta / na 
hy avasthavatam drasta tadavastho bhavatityarthah / niravas- 
thah ko ’sau atma / ata 4ha upalabdhimatram jfianaikaraipam / 
kathambhitam / sarvatra dehe saSvat sarvadaé anuvartamanam 
iti / nanu nilajfianam nastam pitajfianam jatam iti pratiter na 
jfianasyanapayitvam / tatraha indriyabaleneti/ sad eva jfianam 
ekam indriyabalena vividham kalpitam / niladyakara vrttaya 
eva jayante nasyanti ca na jfianam iti bhavah / ayam 
agamapayatadbadhabhedena prathamas tarkah/ drastrdrsya- 
bhedena dvitiyo *pi tarko jfieyah / vyabhicarisv avasthitas- 
yavyabhicare drstantah yatheti // 


53) And here, only ifthe conscious and eternal nature of the 
Jiva first comes to mind in connection with the word tvam, will 
his similarity with the being signified by the word tat be easily 
comprehended. Therefore, in accordance with Br.S. 1/3/20, 
anyarthas ca pardmarsah (‘“The reference to the jiva has a different 
meaning’’),1 Pippalayana utters the following words to King 
Nimi, showing the conscious and eternal nature of the jiva, in 
order to enlighten him about brahman: ‘“The dtman was not born, 
nor will it die; it neither increases nor decreases, since it is the 
witness of the changes which occur in all ephemeral things. 
Just as prana is conceived of as manifold on account of the senses, 
so is the diman, though eternal, everywhere unchanging, pure 
awareness, conceived of as many.” (Bh.P. 11/3/38) 

That is, ‘‘the dtman’’, i.e. the pure jiva,? “‘was not born’’. Since 
it has no birth, it is likewise free from the modification classified 
as astita (‘existence’) which immediately follows birth. “‘It 
does not increase.’’ Since it is free from increase, the modifica- 
tion known as viparindma (“‘transformation’’) is likewise ruled 
out.’ The particle hi introduces the reason: “It is the savanavit’’, 
i.e. the witness of the different phases of time, ‘‘of all ephemeral 
things’’, i.e. of all things having a beginning and an end, whether 
bodies in the stages of childhood, youth, etc., or bodies in 
the form of gods, mortals, etc. The idea is that the observer 
of things subject to certain states is not itself subject to those 
states. 
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What is this unconditioned diman? He replies, upalabdhi- 
matram, i.e. he whose nature is consciousness alone. What is it 
like ? It exists ‘“‘everywhere’’, i.e. in every body, “eternally”, 
i.e. at all times. But we see that consciousness of a blue object 
disappears, and that of a yellow object arises. Doesn’t this 
prove the changing nature of consciousness? Yo this he re- 
plies, indriyabalena (‘‘on account of the senses”’).* Consciousness, 
which is existence itself, is one ; it is conceived of as manifold on 
account of the senses. It is the mental modifications alone, in 
the form of blue objects etc., which appear and disappear, not 
consciousness. This is what is meant. 

The first argument® is based on the distinction between that 
which is subject to origination and annihilation, and that which 
is free from them.* The second argument is to be understood 
in terms of the distinction between the seer and the seen. The 
phrase ‘‘just as prdna’’ represents an illustration of something 
which does not swerve from its own state, even in the midst 
of things which are themselves changing. 


1. anyarthas ca paramarsah: According to B. D., this sitra refers to the daha- 
ravidya portion of the Chandogya Upanisad (8/1/1), which describes the medi- 
tation on paramaétman in the form of the small space within the heart. Here 
the body of the worshipper is thought of as the “city of brahman’’, and the 
dahara, or “‘small space”, as paramatman. Vhe worshipper is instructed to medi- 
tate on paramatman, residing in his heart. Later, however, in Ch.U. 8/12/13, 
there is a description of the “serene one” (samprasédah), who rises from the 
body, reaches the highest light, and assumes his own real nature. B. D. identi- 
fies the “serene one” as the jiva, who hasacquired wisdom, and the “highest 
light” as purusottama. Now the question arises, “Why, in the midst of this 
teaching concerning the meditation on faramatman, is there reference to the 
Jjwa?” The reply is given in the sitra: “The reference to jiva has a different 
meaning.”’ That is, it is meant to lead to knowledge of paramdtman, since the 
Jjwa realizes his own true nature when paramdtman is attained. (daharavidya 
chandogye pathyate...{ atropasakasya Sartram brahmapuram tatra  hrtpundarikastho 
daharah paramatma dhyeyah kathyate...| tadvakyamadhye sa esa samprasido ’smac 
charirat samutthaya param jyotir upasampadya svena ripenabhinispadyate sa uttamah 
purusah iti vakyam pathitam | atra samprasado labdhavijfiano jivas tena yat param 
Jyotir upapannam sa eva purusottama ityarthah | tatra jivaparamarso ’nyarthah | yam 
brapya jivah svasvaritpendbhinispadyate sa paramatmeti paramatmajitanartha ityar- 
thah | ) 

2. $uddho jivah : While Jiva understands the term dtman to refer to the pure 
Jjiva, and invokes the authority of the Brahmasiitra to explain why the jiva is 
referred to in terms befitting brahman, Sridhara interprets the term dtman in 
this verse to indicate brahman directly. Apart from this important difference, 
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the remaining portion of Jiva’s commentary on this verse is a virtual word- 
for-word repetition of Sridhara’s commentary. 

3. As B. D. explains, the six kinds of modifications, enumerated by Yaska 
in his Nirukta (1/2), are alluded to here, four explicitly (birth, increase, decay, 
and death) and two by implication (existence and transformation). (jayate 
"sti vardhate viparinamate "paksiyate nasyati ceti bhavavikarah sat pathitéh.../) 

4. indriyabalena : B. D. writes that consciousness assumes the shape of its 
object by proceeding through the senses, and is indicated by the term vrtti. 
It is the vrtti alone, taking the form of blue objects etc., which perishes with 
the disappearance of the blue object etc. (tasyendriyapranalya niladinistha ya 
visayata vrttipadavacya saiva niladyapagame nasyatiti [ ) 

9. tarkah : R. M.’s commentary on the first argument indicates that the 
distinction established here is ‘between the POR and the diman. (Cf. f.n, 
6 below.) , 

6. dgamapayaiadbadhabhedena : Bathauch this eines is not found in 
available manuscripts, it is vouched for by R. M. in his commentary. The 
reading found in most editions, dgamapayitadavadhibhedena, conveys basically 
the same meaning, and is also possible here. However, the same expression 
is found in verse form in section 55, where the latter reading is ruled out on 
metrical considerations, as having one’ too many syllables. (Cf. Jiva: 
, 1967: 125-26 for further arguments in favor of this reading.) 

R. M. interprets this first argument to mean that the body possesses the 
characteristics of coming into being and passing away, while the dtman lacks 
such characteristics. (dehasyagamapayadharmah | dtmanas ca tadbadhah | tada- 
bhava iti |) 


54) drstantam vivrnvann indriyaddilayena nirvikaratmo- 
palabdhim darfayati . es a 
andesu, pesisu tarusv aviniscitesu 
prano hi jivam upadhavati tatra tatra / 
sanne yad indriyagane *hami ca prasupte 
kitastha asayam rte tadanusmrtir nah // 
andesu andajesu / pegisu jarayujesu / tarusu udbhijjesu / avini- 
écitesu svedajesu / upadhavati anuvartate / evam drstante nir- 
vikaratvam pradarsya darstantike *pi dargayati / katham / 
tadaivatma savikara iva pratiyate yada jagare indriyaganah 
yada ca svapne tatsamskaravan ahankarah yada tu prasuptam 
tada tasmin prasupta indriyagane sanne line ahami ahankare 
ca sanne line kitastho nirvikara 4tma / kutah / agayam rte linga- 
fariram upadhim vina vikarahetor upadher abhavad ityarthah/ 
nanv ahankaraparyantasya sarvasya laye sinmyam evavasisyate 
kva tada kitastha atma / ata 4ha tadanusmrtir nah tasyakhan- 
datmanah susuptisaksinah smrtih nah asmakam jagrad- 
drast?nam jayate etavantam kalam sukham aham asvapsam na 
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kificid avedisam iti / ato ’nanubhitasya tasyasmaranad asty 
eva susuptau tadrgatmanubhavah visayasambandhabhavac ca 
na spasta iti bhavah / atah svaprakasamatravastunah suryadeh 
prakasavad upalabdhimatrasyapy atmana upalabdhih svasra- 
ye ’sty evety 4yatam / tatha ca Srutih yad vai tan na pasyati 
pasyan vaidrastavyan na pagyatina hi drastur drster vipari- 
lopo vidyate iti // 


54) Pippalayana further develops this metaphor, and 
shows how, with the merging of the senses, the unchanging dtman 
is realized: ‘‘For prana follows the jiva wherever he may go, 
whether in eggs, fetuses, trees, or indeterminate creatures. 
When the senses and ‘I’-consciousness have merged in deep 
sleep, then the immovable diman is free from its dwelling place, 
and (upon waking) we remember that.’ (Bh.P. 11/3/39) Here, 
andesu refers to creatures born from eggs, pesisu to those born 
from wombs, tarusu to those born from sprouts, and avinifcitesu 
to those born from moisture. The verb upadhdvati means 
*‘follows’’. : . - 

Having thus shown the changeless nature (of prana) in the 
illustration, he goes on to show the changeless nature (of the 
Gtman) in the illustrated portion of this analogy. How is that ? 
The dtman appears to be changing when the senses are function- 
ing in the waking state, or when the sense of “‘I’’, made up of 
impressions from the waking state, functions in the dream state. 
When, however, one is in deep sleep, his senses and ‘“‘I’’-con- 
sciousness both merged, then the dtman remains kitastha, i.e. 
unchanging. In what way ? Afayam rte, i.e. free from its limiting 
adjunct, the subtle body. The idea is that it is unchanging since 
it lacks upadhis, which are the cause of change. 

But when everything, including even the sense of “‘I’’, becomes 
merged, only a void remains. Where is this changeless diman 
then ? To this he replies! ‘“We remember that.” ‘““We’’, i.e. 
the waking perceivers, remember that indivisible dGtman, the 
witness of the state of deep sleep,’ and say (upon waking): “I 
slept soundly for a long time. I wasn’t aware of anything.”? The 
experience of the diman in deep sleep is such since there can be 
no memory of that which has not been experienced; it is hazy 
due to the absence of any connection with sense objects. This is 
the idea. It therefore follows that the diman, which is pure aware- 
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ness itself, possesses the power of knowing, which is grounded 
in itself, just as self-luminous objects, like the sun etc., possess 
the power of illumination.” As stated in Sruti: “And when (in 
deep sleep), he does not see, still he sees, though he does not see 
objects of sight,? for there can be no severing of sight from the 
seer...”’ (Br.U. 4/3)23) 

‘This is the third argument, based on the distinction between 
the categories of “‘witness” and ‘“‘objects witnessed’’. The fourth 
argument is understood in terms of the categories, ‘‘the sufferer” 
and ‘“‘the repository of love’’. 


1. akhandatmanah susuptisaksinah : Up until this point, Jiva’s commen- 
tary is a virtual word-for-word replica of Sridhara’s. Here, however, Sri+ 
chara writes, “(We remember) the witness of deep sleep, in the form of bliss, 
devoid of any particular awareness of sights, sensations,... etc” (fasya darsana- 
sparSanadivisesajianasiinyasya sukhatmanah susuptisaksinah...| ) The imterpreta- 
tion offered by Jiva, that one remembers the dtman upon waking, is one which 
an Advaitin like Sridhara would never accept since it contradicts the basic 
tenet that the knower (the dtman) can never be known. The oft-quoted line 
cited by Sridhara describing the experience of deep sleep is meant only to 
show that the diman does not cease to exist in the state of deep sleep, as dem- 
onstrated by the fact that upon waking there is the memory of a vague feel- 
ing of joy (sukham) and the passage of time (eidvantam kdlam). 

B. D. explains that the diman is indivisible because of its atomic nature. 
(akhandatmana iti anuriipatvdd vibhagdnarhasyetyarthah] ) 

R. M. interprets the witness of the deep sleep state to bé brahman, on account 
of whom. the jiva experiences his own bliss during the state of deep sleep. (susup- 
tisaksinah susuptidasayam jivam svasukham anubhavayitur brahmanah |) 

2. This conclusion concerning the dual nature of the dtman as both knower 
and knowledge is not found in Sridhara’ s commentary, which continues with 
the quotation from Sruti. © 

3. drastavyan : Jiva quotes Br.U. 4/3/23 as (wanes in Sridhara’s commen- 
tary, where the word drastavydn occurs in place of the pronoun ¢dn, the com- 
monly accepted reading. B. D. explains the implications of this verse as follows: 
“The statement that the self-conscious agent does not see in the state of deep 
sleep is based on the fact that there are no visible objects in deep sleep, and not 
on the fact that the seer is absent.” (tad dtmacaitanyam kartr susuptau na pasyati 
yad ucyate tat khalu drastovyavisayabhavad eva na tu drastrtvdbhdvad ityarthah |) 


55) tad uktam 

anvayavyatirekakhyas tarkah syac caturatmakah / 
agamapayatadbadhabhedena prathamo matah // 
drastrdréyavibhagena dvitiyo *pi matas tatha / 
saksisaksyavibhagena trtiyah sammatah satam // 
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duhkhipremaspadatvena caturthah sukhabodhakah / 
11/3 iti Sripippalayano nimim // 


55) Therefore it is said:! ‘This reasoning is known as ‘anva- 
yavyatireka’ (‘positive and negative concomitance’)? and is 
of four kinds. The first argument is based on the distinction 
between that which is subject to origination and annihilation, and 
that which is free from them;*? the second is based on the distinc- 
tion between the seer and the seen. The third is considered by 
the wise to turn on the distinction between the witness and the 
objects witnessed, while the fourth convincing argument rests 
on the distinction between the sufferer and the repository of 
love.” 


1. tad uktam : The verses which follow this introduction represent 
Jiva’s own metrical rendering of the four arguments delineated in the two 
previous sections, based on Bh.P. 11/3/38-39. 

2. anvuyauyatirekakhyas tarkah : B.D. interprets the word tarka (“rea- 
soning”) to mean anumdna (“inference”), ‘‘one of the branches of tarka” 
(tarkasabdena tarkangakam anumanam bodhyam |). The particular type of anumdna 
employed by Jiva, anvayavyatireka, makes use of both positive and negative 
proofs to demonstrate the nature of the dtman as being contrary to that of the 
body, and vice versa. B. D. writes, “The dtman is distinct from the body since 
the body is evanescent, objective, the witnessed object, and the locus of suffer- 
ing.” (Ggamapayino dr§yat saksyad duhkhaspadac ca dehader atma bhidyate |) 

3. Cf. section 53, f.n. 6 for the discussion on the reading of this 
compound adopted here. 


56) evambhttanam jivanam cinmatram yat svaripam tayai- 
vakrtya tadamsitvena ca tadabhinnam yat tattvam tad atra 
vacyam iti vyastinirdegadvara proktam / tad eva hy asrayasam- 
jiakam mahapuranalaksanaripaih sargadibhir arthaih samasti- 
nirdegadvarapi laksyata ity atraha dvabhyam 

atra sargo visargas ca sthanam posanam itayah / 

manvantaresanukatha nirodho muktir asrayah // 

daSamasya visuddhyartham navanam iha laksanam / 

varnayanti mahatmanah Srutenarthena cafijasa // 
manvantarani cesanukathas ca manvantaresanukathah / atra 
sargadayo dasartha laksyanta ityarthah / tatra ca dasamasya 
visuddhyartham tattvajfianartham navanam laksanam svari- 
pam varnayanti / nanv atra naivam pratiyate / ata aha srutena 
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srutya kanthoktyaiva stutyadisthanesu afijasa saksad varnayanti 
arthena tatparyavrttya ca tattadakhyanesu // 


56) The tattva which forms the subject matter of the Bhdga- 
vata is the principle of non-difference between the jiva, whose 
nature has just been described,1 and brahman, based on the fact 
that the jiva is, by nature, pure consciousness and a portion of 
brahman; this has been described from the vyasfi, or individual, 
point of view. The same fativa is also described from the samastt, 
or aggregate, point of view,” by means of the categories which 
form the characteristics of Mahapuranas, such as sarga etc.; it is 
then termed dfraya, the ultimate ground of existence. These 
categories are enumerated by Suka in the following two verses: 
“We find in the Bhdgavata the categories: 1) sarga,2) visarga, 
3) sthana, 4) posana, 5) iiti, 6) manvantara, 7) ifdnukathd, 8) 
nirodha, 9) mukti, and 10) dgraya. The great souls describe the 
characteristics of the first nine, either directly, with the aid of 
Sruti, or by explaining their significance (indirectly) in order 
to clarify the meaning of the tenth.” (Bh.P. 2/10/1-2) 

Here, manvantaresdnukathah is a dvandva compound meaning 
‘‘manvantaras and. isanukathas’’. The idea is that these ten topics, 
sarga etc., are described here. And of these ten, they describe 
the laksana, i.e. the nature, of the first nine, ‘‘in order to clarify 
the meaning of the tenth’’, i.e. in order to bring about an under- 
standing of the true nature (tattva) of the tenth. But this is not at 
all evident in this verse.? To clear this up, Suka replies, ‘“They 
describe them Srutena, i.e. by means of Sruti (texts) uttered in 
eulogistic passages etc., afijasd, i.e. directly, and also arthena, i.e. 
by demonstrating their significance through a variety of legends.” 


1. evambhitanam : B.D. takes this as a reference to sections 53-55, wherein 
the jiva was described as similar in nature to ifvara, and the investigation into 
the nature of the jiva was undertaken so as to lead to an understanding of 
the nature of ifvara. (iSvarajfianartham jivasvariipajfanam nirnitam | atha tatsd- 
drsyeneSvarasvariipam nirnetum pitrvoktam yojayati evambhitanam ityadind |) 

2. vyastinirdesadvara...samastinirdeSadvara : B. D. explains the distinction 
between these two points of view as follows: “The samasti is the aggregate; 
the zyasti is a single instance of that. Brahman, possessed of Saktis, such as the 
jiva etc., is the samasti, while the jiwa is the vpastt. (samudayah samastih tadeka- 
desas tu vyastir ityarthah | jivadisaktimad brahma samastih jivas tu wyastih | ) 

3. Although Jiva closely follows the commentary of Sridhara in this and 
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the following sections, he has failed to record certain remarks, leaving the sense 
of the commentary somewhat unclear. The portion immediately preceding 
this seemingly inappropriate interjection reads as follows: “The ten topics, 
sarga etc., are described here. But won’t a difference in topics cause a rift im 
the text ? To this he replies, ‘(They describe) the nature of the nine in order 
to clarify the meaning of the tenth, 1.c. draya.’ And since only one (of the ten) 
is considered to be predominant, no blame can be attached.” (...sargadayo 
*tra dasartha laksyante | nanv evam arthabhedac chastrabhedah syat tatraha | daSa- 
masyasrayasya visuddhyartham navandm laksanam svaripam | ekasyaiva pradhanyan 
nayam dosa ityarthah | ) The remaining portion of Jiva’s commentary here is 
more or less identical with Sridhara’s. 


57) tam eva daSamam vispastayitum tesam dasanam vyut- 
padikam saptaslokim aha 

bhitamatrendriyadhiyam janma sarga udahrtah / 

brahmano gunavaisamyad visargah paurusah smrtah // 
bhatani khadini matrani ca gabdadini indriyani ca / dhisabdena 
mahadahankarau / gunanam vaisamyat parinamat / brahmanah 
paramesvarat kartur bhutadinam janma sargah / puruso vairajo 
brahma tatkrtah paurusah caracarasargo visarga ityarthah / 

sthitir vaikunthavijayah posanam tadanugrahah / 

manvantarani saddharma utayah karmavasanah // 

avataranucaritam hare§ casyanuvartinam / 

pumsam isakathah prokta nanakhyanopabrmhitah // 
vaikunthasya bhagavato vijayah srstanam tattanmaryadapala- 
nenotkarsah sthitih sthanam / tatah sthitesu svabhaktesu tasya- 
nugrahah posanam / manvantarani tattanmanvantarasthitanam 
manvadinam tadanugrhitanam satam caritani tany eva dhar- 
mas tadupasanakhyah saddharmah / tatraiva sthitau nana- 
karmavasana Utayah / sthitav eva harer avataranucaritam asya- 
nuvartinam ca katha isanukathah prokta ityarthah / 

nirodho ’syanusayanam atmanah saha faktibhih / 

muktir hitvanyatharapam svaripena vyavasthitih / | 
sthityanantaram catmano jivasya saktibhih svopadhibhih saha- 
sya harer anuSayanam harisayananugatatvena sfayanam nirodha 
ityarthah / tatra hareh gayanam prapaficam prati drstinimila- 
nam jivanam sayanam tatra laya iti jfieyam / tatraiva nirodhe 
*nyatharipam avidyadhyastam ajfiatvadikam hitva svariipena 
vyavasthitir muktih {/ 


57) In order to clarify the meaning of the tenth topic alone, 
Suka utters the following seven verses, explaining the significance 
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of all ten : ““The origination of the elements, sense objects, sense 
organs, and intellect, due to the disturbance of the equilibrium 
of the gunas by Brahma is known as sarga. The gross creation 
produced by the purusa is called visarga.”’ (Bh.P. 2/10/3) 

Here, the term bhita refers to the elements, ether etc.; mdtra 
signifies sense objects, such as sound etc. Jndriya (“‘sense organs’’) 
represents the third element of this compound, and the term dhi 
indicates that mahat and ahankdra are also to be included. ‘‘Due 
to the disturbance of the equilibrium of the gunas’? means ‘‘due 
to the transformation of the gunas’’. This origination of the ele- 
ments etc. “‘from Brahma’’, i.e. from the creator, paramesvara, is 
what is known as sarga. The purusa is Brahma, -born from Viraj; 
what is created by him is known as faurusa. This paurusa creation 
of the moving and the unmoving is known as visarga. This is 
the idea. 

“‘Sthiti signifies the triumph of Vaikuntha (i.e. Visnu) ; posana 
indicates his grace; manvantara stands for the virtuous conduct of 
the holy; and dz, for the subtle impressions from past actions. 
The descriptions of the deeds of the avatdras of Hariand his asso- 
ciates, supplemented by various legends, are known as ifakathd.” 
(Bh.P. 2/10/4-5) 

Here, sthiti, or sthdna, signifies the ‘‘triumph’’, i.e. excellence, 
‘“‘of Vaikuntha”, i.e. of bhagavat, in maintaining the different fixed 
limits for creatures. Posana indicates the grace of bhagavat on his 
devotees dwelling within this period of maintenance. Manvan- 
tara refers to the lives of virtuous individuals, such as Manu etc., 
who have received the grace of bhagavat, and who dwell within 
the different manvantaras. Their lives are themselves considered 
dharma; reverence for the lives of these virtuous individuals is 
known as saddharma. Uti stands for the impressions formed by 
the various activities performed during the period of mainten- 
ance. The stories of the deeds of the avataéras of Hari and his 
followers during the period of maintenance are called isdanu- 
Katha. This is the idea. - ; coe 

*‘Nirodha signifies the coming to rest of the jiva, together with 
his faktis, in consequence of the cosmic sleep’ of Hari. Mukti | 
indicates the abandonment of what is foreign to one’s ownnature, 
and the establishment in one’s own true nature.’ (Bh.P. 2/10/6) 

That is, following the period of maintenance, “‘the dtman”’, i.e. 
the jiva, comes to a state of rest “together with his faktis’’, i.e. 
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with his own limiting adjuncts, as a consequence of “‘his’’, i.e. 
Hari’s, rest; this is what is known as nirodha. Here, the “‘rest of 
Hari” (fayana) signifies a closing of the eyes from the manifest 
universe, while the “‘rest of the jiva’’ signifies the merging of the 
jivas in the state of nirodha. Mukti indicates the steady dwelling 
in one’s own true nature, in the condition of nirodha,? by aban- 
doning all that is foreign to one’s own nature, i.e. ignorance 
etc., superimposed by avzdyd. 


1. anusayanam : Sridhara reads this as two words, anu and Sayanam, and 
explains, ‘“‘after the cosmic sleep of Hari’. (harer yoganidriém anu  pascat...) 

2. svaritpena : Sridhara writes, “as identical with brahman’’. (svaritpena 
brahmataya) According to B. D., the true nature of the jiva is “‘characterized 
by the eight qualities, freedom from sin etc.” (svaripendpahatapapmatvadi- 
gunastakavisistena jivasvaripena...| ) The reference is to the eight characteristics 
of the diman, enumerated in the daharavidyad section of the Ch. U. (8/1/5): 
freedom from sin, old age, death, sorrow, hunger, and thirst, desiring what is 
real, and imagining what is real. 

3. tatraiva nirodhe : It should be noted that Sridhara does not restrict 
mukti to the period after the death of the body. Aside from this additional 
phrase, Jiva’s explanation of mukti is virtually identical with Sridhara’s. 
B. D., like Jiva, describes mukti as a condition after death. He writes, “The 
state of mukti is characterized by freedom from rebirth and dwelling in the 
presence of bhagavat.” (vyavasthitir visista punardvrtti$inya bhagavatsannidhau 
sthitir muktir ityarthah | ) 


58) abhasas ca nirodhaé ca yato ’sty adhyavasiyate / 
sa 4srayah param brahma paramatmeti sabdyate // 
abhasah srstih nirodho layas ca yato bhavati adhyavasiyata 
upalabhyate jivanam jfianendriyesu prakagate ca sa brahmeti 
paramatmeti prasiddha asrayah kathyate / iti Sabdah prakara- 
rthah tena bhagavan iti ca / asya vivrtir agre vidheya // 


58) ‘That is the dsraya, from which come! the origin and 
dissolution of the universe, and by virtue of which? it is perceiv- 
ed; it is designated the supreme brahman and - paramatman.” 
(Bh. P. 2/10/7) 

That is, he who is well-known under the designations brahman 
and paramatman, from whom come the dbhasa, i.e. the origin, and 
the nirodha, i.e. the dissolution (of the universe), and because of 
whom it adhyavasiyate, i.e. is perceived, or shines, through the 
sense organs of jivas, he is known as the dfraya. Since the particle 
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wiz indicates variety, bhagavatis also to be understood as one of 
his designations. A further explanation (of this topic) is given 
below. — 


1. asti : R.M. interprets the verb asti (“is”) to mean tisthati (‘exists’), 
and thus explains that the araya is also the ground for the universe during 
the period of maintenance. (astity asya tisthatityarthah | yatah sthitir iti parya- 
vasitam | ) 

2. yatah ; R. M. explains that the pronoun yatah is to be construed with 
the second half of this line as well as the first. (adhyavasiyate ity atrapi yata 
ity asyanvayah | ) 


59) sthitau ca tatrasrayasvaripam aparoksanubhavena vya- 
stidvarapi spastam darsgayitum adhyatmadivibhagam aha 

yo *dhyadtmiko ’yam purusah so ’sav evadhidaivikah / 

yas tatrobhayavicchedah puruso hy adhibhautikah  // 

ekam ekatarabhave yada nopalabhamahe / 

tritayam tatra yo veda sa atma svaSsrayaSsrayah // 
yo ’yam adhyatmikah purusa$ caksuradikaranabhimani drasta 
jivah sa evadhidaivikas caksuradyadhisthata siryadih / deha- 
srsteh purvam karananam adhisthanabhavenaksamataya karana- 
prakasakartrtvabhimanitatsahayayor ubhayor api tayor vrtti- 
bhedanudayena jivatvamatravisesat / tata cobhayah karanabhi- 
manitadadhisthatrdevataripo dviriipo vicchedo yasmat sa adhi- 
bhautikas caksurgolakadyupalaksito drgyo dehah purusa iti 
purusasya jivasyopadhih / sa va esa puruso “nnarasamayah ity- 
adigruteh // 


59) In order to clearly demonstrate the nature of the dfraya 
during the period of maintenance, from the vyasti point of view 
as well, that is, in terms of one’s own immediate experience, Suka 
explains the distinction between the categories, adhydtma etc., 
in the following two verses: “‘He who is the ddhydimika purusa is 
verily the ddhidaivika purusa. The purusa who is responsible for 
the division of these two is verily the ddhibhautika purusa. In the 
absence of any one of these three, we do not perceive the others. 
Then, he who knows all three is the dtman (i.e. the jiva), who is 
himself.grounded in him (i.e. in parmdtman) who has no 4§raya 
other than himself.’? (Bh.P. 2/10/8-9) 

That is, he who is the a@dhydtmika purusa, the jiva, or perceiver, 
who identifies himself with the sense organs, such as the eyes etc., 
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is also the ddhidaivika purusa, the presiding deity of the eye setc., 
such as Surya (the sun) etc. Prior to the creation of the body, 
there exists no dwelling place for the sense organs, which are thus 
rendered impotent. Consequently, no distinct modifications arise 
within either (the ddhyatmika purusa), who considers himself to 
be the illuminator of the senses, or his ally (the ddhidawika 
purusa). Asa result, both remain indistinguishable from the pure 
jiva. Then, on account of the ddhibhautika purusa, i.e. the visible 
body, endowed with eyeballs etc., the other two purusas are 
divided, and assume their respective forms, the one identifying 
himself with the senses, and the other as the presiding deity of 
the senses. The ddhibhautika purusa (i.e. the physical body) is 
referred to as a purusa (literally, a ‘‘person’’) insofar as it repre- 
sents the limiting adjunct of the purusa, or jiva. This usage is 
justified by the following Sruti text: ‘“This purusa (i.e. the 
physical person) is the embodiment of the essence of food.” 


(Tai.U. 2/1f1) : 


1. The translation of this final line is based on Jiva’s commentary 
presented in the following section. A more natural reading of this line, 
and the one accepted by Sridhara, would be, “Then, he who knows all 
three is the diman, who has no 4éraya other than himself.’ Despite Jiva’s 
departure from Sridhara’s interpretation of the final line, his remarks on 
the first of these two verses are virtually identical with those of Sridhara. 


60) ekam ekatarabhava ity esam anyonyasapeksasiddha- 
tvenanasrayatvam darfayati / tatha hi drgyam vind tatpratitya- 
numeyam karanam na sidhyati napi drasta na ca tadvina 
karanapravrttyanumeyas tadadhisthata suryadih naca tam 
vina drgyam ity ekatarasyabhava ekam nopalabhamahe / 
tatra tada tat tritayam alocanatmakena pratyayena yo veda 
saksitaya pasyatisa paramatma asrayah / tesam api parasparam 
asrayatvam astiti tadvyavacchedartham visesanam svaérayo 
*nanyasrayah / sa casav anyesam aérayas ceti / tatramsamésinoh 
Suddhajivaparamatmanor abhedamSasvikarenaivasraya uktah/ 
atah paro ’pi manute ’nartham iti 

jagratsvapnasusuptam ca gunato buddhivrttayah / 

tasam vilaksano jivah saksitvena vivaksitah |/ 
iti Suddho vicaste hy aviguddhakartuh ityady uktasya saksisam- 
jiiinah suddhajivasyasrayatvam na gankaniyam / athava nanv 
adhyatmikadinam apy asrayatvam asty eva / satyam tathapi 
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parasparasrayatvan na tatrasrayatakaivalyam iti te tv asraya- 
Sabdena mukhyataya nocyanta ity aha tritayam iti / sa atma 
saksi jivas tu yah svaérayo ’nanyasrayah paramatma sa eva- 
Srayo yasya tathabhita iti / vaksyate ca hamsaguhyastave 
sarvam puman veda gunamé§ ca tajjfio 
na veda sarvajfiam anantam ide / iti 
tasmat abhasag ca ityadinoktah paramatmaivasraya iti /2/10 
Srigtkah // 


60) The second of these two verses (i.e. Bh.P. 2/10/9) 
reveals the fact that none of these (three purusas ) can be consid- 
ered the @fraya,1 since they are all mutually dependent. 
That is, in the absence of the visible object, it is not possible 
to establish the existence of either the sense organ, whose 
existence is inferred from the perception of the object, or the 
seer. And in the absence of either the sense organ or the seer, 
it is not possible to establish the existence of the presiding 
deities of the senses, such as Surya (the sun) etc., whose exis- 
tence is inferred from the functioning of the sense organs. 
Furthermore, without the presiding deity, the sense organs 
cannot function;andin theabsenceof the senses, the existence 
of the visible object cannot be established. Thus, in the ab- 
sence of any one of these, wedo not perceive the others. Then, 
he who ‘‘knows’’ these three, i.e. perceives them as the witness 
through a reflective cognition, he, i.e. paramdaiman, is the. Gsraya. 
The qualifier svdfraya, i.e. “having no 4fraya other than itself’, 
is meant todistinguish paramdtman from the other three, which 
also function as Gfrayas, each being the @fraya for the others. 
And (in addition to being its own dfraya), the paramatman is 
also the dfraya for the others.” 

The term Gfraya is used here only with reference to that as- 
pect of the pure jiva, or “‘part’’, which is identical with the para- 
‘matman, or ‘‘whole’’. Thus, there should be no hesitation in 
considering the pure jiva, known as the ‘‘witness’’ and charac- 
terized in the following verses, to be the d@sraya: ‘*...though be- 
yond the three gunas, he considers himself to be composed of 
the three gunas, and consequently comes to grief’? (Bh.P. 
1/7/5); ‘“The states of waking, dream, and dreamless sleep 
are all modifications of the intellect based on the gunas. The 
jiva, being their witness, is considered distinct from them’’ 
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(Bh.P. 11/13/27); and ‘‘...the* pure (witness) observes the 
modifications of the mind, the impure agent’? (Bh.P. 
5/11/12 

But then,? shouldn’t the ddhydtmika purusa and the others 
also be considered d@frayas ?* True, but since they are mutu- 
ally dependent, they cannot be considered d@frayas in any 
absolute sense; therefore, the term dfraya should not be ap- 
plied to them in its primary sense. This is the significance of 
the phrase, ‘‘In the absense of any one of these three, we do 
not perceive the others.” 

Then why not consider the witness alone to be the dsraya ? 
To this Suka replies, ‘“Then he who knows all three is the 
Gtman...’? This dtman is the jiva, or witness. But he who rep- 
resents his own @ésraya, i.e. has no dfraya other than himself, 
is paramatman. It is he who is the &@fraya for the witnessing jiva. 
As stated in the Hamsaguhyastava, ‘‘Man knows all, including 
the gunas; but knowing all that, he still does not know the all- 
knowing, infinite (paramdiman). My salutations to that (para- 
matman)’’ (Bh.P. 6/4/25). Therefore, the paramdiman alone is 


declared to be the @Sraya in the Bhdgavata verse which defines 
ime termen(bh. Ps 2/10/7).5 


1. anyonyasapeksasiddhatvenanasrayatuam : All available editions of T. S. 
read either ...siddhatve nan@Srayatuam or ...siddhatve nénatmatvam. However, 
both B. D. and R. M. are agreed that the final member of the first com- 
pound is the instrumental siddhatvena, after which B. D. reads andfrayatvam 
and R. M., andimatvam. (B. D.: sapeksatvena siddhes tesim GSrayatvam nésti...; 
R. M.: anyasipeksydnupapattimiilakasiddhitvena andtmaivam...) The sentence in 
which this phrase occurs is identical with the opening sentence of Sridhara’s 
commentary on this verse, with the exception that the reading found there is 
...siddhitve nanditmatvam; and it is perhaps on the strength of this that the editors 
of T. S. have chosen the readings mentioned above, rather than follow the 
commentaries of B. D. and R. M. 

2. This entire first paragraph is a literal reproduction of the first half of 
Sridhara’s commentary on Bh.P. 2/10/9. The paragraphs which follow this 
represent Jiva’s own interpretation, and bear no resemblance to the remain- 
ing portion of Sridhara’s commentary on this verse. 

3. athavaé : In the preceding paragraph, Jiva had qualified the interpre- 
tation of Sridhara by maintaining that the witness is not paramatman, but the 
pure jiva who, as a Sakti of paramatman, constitutes a portion of him. Jiva is 
forced into this interpretation, since an admission that paramdtman directly 
functions as the witness of the mind and senses is tantamount to admitting the 
identity of the jiva and paramdtman. However, once Jiva has identified the 
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witness with the pure jiva, who is dependent on paramatman, he can no longer 
interpret the expression svdsrayasrayah as meaning “having no dsraya other 
than himself’. Thus, as B.D. explains, “dissatisfied, Jiva offers a second inter- 
pretation, introduced by the word athava.”’ (asantosad vyakhyéntaram athaveti |) 

4. The idea is that if the jiva, though dependent on paramdiman, can be 
considered an dsraya, why not consider the three purusas to be dSrayas as well? 

5. Gbhasa§ ca’: The reference is to the verse cited in section 58, in which 
the dGSraya is designated paramdtman and the supreme brahman, and not by terms 
indicating the jiva. 


61) asya gribhagavatasya mahapuranatvavyafija- 
kalaksanam prakarantarena ca vadann api tasyaivasra- 
yatvam aha dvayena- . 


sargo ’syatha visargaS ca vrtti raksantarani ca / 

vamso vamsanucaritam samstha hetur apasrayah // 

dasabhir laksanair yuktam puranam tadvido viduh / 

kecit paficavidham brahman mahadalpavyavasthaya // 
antarani manvantarani / paficavidham 

sargas ca-pratisargas ca vamso manvantarani ca / 

vamsanucaritam ceti puranam pajicalaksanam // 
iti kecid vadanti / saca matabhedo mahadalpavyavasthaya 
mahapuranam alpapuranam iti bhinnadhikaranatvena / 
yady api visnupuranadavy api dasapi tani laksyante tathapi 
paficanam eva  pradhanyenoktatvad alpatvam / atra 
dasanam arthanam skandhesu yathakramam pravesgo na 
vivaksitah tesam dvadaSsasankhyatvat / dvitiyaskandhokta- 
nam tesam trtiyadisu yathasankhyam na samavesah niro- 
dhadinam dasamadisv astamavarjam anyesam apy anyesu 
yathoktalaksanataya samaveSanasakyatvad eva / tad 
uktam §risvamibhir eva —~ 

dagame krsnasatkirtivitanayopavarnyate / 

dharmaglaninimittas tu nirodho dustabhibhujam // 

prakrtadicaturdha yo nirodhah sa tu varnitah / iti ato 
tra skandhe Srikrsnariipasyasrayasyaiva varnanapradhan- 
yam tair vivaksitam / uktam ca svayam eva 

dasame dagamam laksyam aSritasrayavigraham / iti 
evam anyatrapy unneyam / atah prayasah sarve ’rthah 
sarvesv eva skandhesu gaunatvena va mukhyatvena va 
nirupyanta ity eva tesam abhimatam / Srutenarthena cafi- 
jasa ity atra ca tathaiva pratipannam sarvatra tattatsam- 
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bhavat / tata§ ca prathamadvitiyayor api mahapuranata- 
yam pravesah syat / tasmat kramo na grhitah // 


61) Stita also declares (paramdiman)! alone to be the 
afraya, in the following two verses, though enumerating the 
characteristics which indicate the Bhdgavata to be a Maha- 
purana in a different fashion? : ‘“The knowers of Puranas 
understand a Purana to have the following ten characteris- 
tics: 

1) sarga, 2) visarga, 3) vrtti, 4) raksdé, 5) antara, 6) vamésa, 
7) vamsanucarita, 8) samsthé,9) hetu, and 10) apaéfraya. Some, 
O Brahmana, consider the characteristics to be fivefold 
based on a distinction between major and minor.’’ (Bh.P. 
12/7/9-10) 

Here, antardni signifies manvantaras. Some consider the 
characteristics of Puranas to be fivefold by citing the follow- 
ing verse: ‘‘Sarga, pratisarga, vaméa, manvantara, and vamsanu- 
carita are the five characteristics of a Purana.’ This differ- 
ence of opinion is ‘“‘based on a distinction between major 
and minor’’, i.e. based on the fact that major and minor 
Puranas each have their own distinctive topics. Even though 
all ten topics are described in such Puranas as the Visnu 
etc., still, since only five are principally discussed, they are 
considered minor.* 

This is not to say that these ten topics can be found one 
after the other in the subsequent skandhas of the Bhagavata, 
for the Bhadgavata contains twelve such skandhas.® Nor can the 
characteristics enumerated in the second skandha be found 
one after the other in skandhas three through twelve, since it 
is not possible to find the topics nirodha, mukti, and afraya in 
skandhas ten, eleven, and twelve; the same is also true regard- 
ing the other characteristics and skandhas, with the excep- 
tion of skandha eight (which deals with the topic manvantara) 8 
Therefore, Sridhara himself states: ‘‘The destruction (niro- 
dha) of the wicked kings, necessitated by a decline in right- 
eousness, is described in skandha ten, in order to spread the 
fame of Krsna. The four kinds of nirodha, prakrta etc.,’ have 
already been described.’? Thus, Sridhara considers the tenth 
skandha to be chiefly concerned with describing the 4Géfraya 
alone, in the form of Krsna. As hevhimself says: ‘‘The tenth 
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topic (dfraya), in the form of him (i.e. Krsna) who is the ref- 
uge for all who seek shelter with him, is the aim of the tenth 
skandha.’’ And the same conclusion can be reached with re- 
gard to the other skandhas as well. Thus, according to Sridhara, 
virtually every topic is described either directly or indirect- 
ly, in every skandha. This same idea is indicated by the 
phrase, “‘ (‘The first nine topics are described) either directly, 
with the aid of Sruti, or by explaining their significance (in- 
directly ),’’§ since one or the other of these methods is met with 
throughout the Bhdgavata. Thus, the first and second skandhas 
are also to be considered as partaking of the nature of a Maha- 
purana. Therefore, we do not accept the idea that the ten 
topics are dealt with in successive chapters. 


1. ftasyaiva : R. M. understands the pronoun tasya to indicate brahman. 
(tasyaiveti brahmana evetyarthah |) 

2. prakarantarena : B. D. explains that in some cases the names alone are 
different, while in some places the topics themselves are different. (kuacin 
namantaratvad arthantaratvac cetyarthah |) Despite these differences, however, 
Jiva still maintains that the two lists indicate the same Eb areneeistiae as we 
shall see in the following two sections, 

3, This verse is found, with minor variations, in the milowine Puranas: 
Agni 1/14, Garuda 1/2/27, Kitrma 1/1/12, Matsya 53/64, Siva 1/41, Vayu 4/10/11, 
Visnu 3/6/25, etc. (Cf. Tagare: 1976: xviii.) 

4. visnupuranadau...alpatvam : The distinction between Mahapuranas and 
Alpapuranas is apparently not found in other Puranas, and does not seem to 
correspond to the well-known distinction between Mahapuranas and Upapura- 
nas. The Visnu Purana, for example, is traditionally considered to be a Maha- 
purana in the latter sense; and as itis one of the most highly respected of Pura- 
nas by the Gaudiya Vaisnavas, it is unlikely that any slight is intended here 
-by calling it.an “Alpapurana’’._ 

5. .B. D. writes, ‘““Some thick-headed people arrange these ten topics in 
order from the third skandha onward...’ (etani dasalaksanani kecit trtiyddisu kra- 
mena sthiilladhiyo yojayanti .../) It may be noted that among those who accept 
a chapter-by-chapter distribution of these ten topics are Vopadeva, Vallabha, 
Viraraghava, Vijayadhvaja, and Sridhara himself. (Cf. Tagare: 1976: 
XXiii-xxxiii. ) 

6. Jiva elaborates on this idea in S. S., explaining that sarga is directly 
described in skandhas two and three, visarga in two, three, and four, urtti in 
seven and eleven, raksd in all the skandhas, manvantara in skandha eight, vamsa 
and vamsanucarita in four and nine, samstha in eleven and BETS hetu in. three 
and eleven, and 4Sraya in ten. 

7. (C£. section 63 for an enumeration and discussion of the four kinds of 
nirodha. 

8. This is the final line of Bh.P. 2/10/2, cited earlier in section 56. 
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62) atha sargadinam laksanam Aha 

avyakrtagunaksobhan mahatas trivrto *>hamah / 

bhitamatrendriyarthanam sambhavah sarga ucyate // 
pradhanagunaksobhan mahan tasmat triguno “hankarah 
tasmad bhitamatranam bhitastiksmanam indriyanam ca 
sthalabhitanam ca tadupalaksitataddevatanam ca sambha- 
vah sargah / karanasrstih sarga ityarthah / 

purusanugrhitanam etesam vasanamayah / 

visargo ’yam samaharo bijad bijam caracaram // 
purusah paramatma / etesam mahadadinam jivasya purva- 
karmavasanapradhano ’yam samaharah karyabhitas cara- 
carapranirupo bijad bijam iva pravahapanno visarga ucyate/ 
vyastisrstir visarga ityarthah / anenotir apy ukta / 

vrttir bhatani bhiitanam caranam acarani ca / 

krta svena nrnam tatra kamac codanayapi va || 
caranam bhitanam samanyato ‘’carani cakarac  carani 
ca kamad vrttih/tatra tu nrnam svena svabhavena kamac 
codanayapi va ya niyata vrttir jivika krta sa vrttir ucyata 
ityarthah | 

raksacyutavatareha visvasyanuyuge yuge / 

tiryanmartyarsidevesu hanyante yais trayidvisah // 
yair avataraih / aneneSakatha sthanam posanam ceti travam 
uktam / 

manvantaram manur deva manuputrah sureévarah / 

rsayo ’msavatarag ca hareh sadvidham ucyate // 
manvadyacaranakathaneria saddharma evatra vivaksita ityar- 
thah / tatas ca praktanagranthenaikarthyam / 

rajfiiam brahmaprasitanam vamiéas traikaliko ’nvayah / 

vamsyanucaritam tesam vrttam vamSadharas ca ye // 
tesam rajfiam ye ca vamSadharas tesam vrttam vamSyanucari- 

tam // 


62) Sita then describes the characteristics of sarga etc. : ‘‘The 
origination of mahat froma disturbance of the gunas of the unmani- 
fest (prakrtz), of the three-fold ‘I’-consciousness, and of the subtle 
elements, senses, and sense objects is called sarga.”’ (Bh.P. 12/7/11) 

That is, mahat originates from a disturbance of the gunas of 
prakrti; from mahat comes ahankaéra, composed of the three gunas; 
from ahankara arise the bhitamdtras, or subtle elements, the senses, 
and the gross elements, along with their respective presiding dei- 
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ties. This process of origination is termed sarga. That is to say, 
sarga indicates Causal creation. 

“The assembling of these (elements of creation), with the aid 
of the purusa, based on the stored-up impressions (of jivas), is 
called visarga. It is the creation of all moving and unmoving 
beings, and proceeds like one seed growing out of another.” 
(Bh.P. 12/7/12) 

Here, the purusa stands for paramatman. The assembling of these 
elements of creation, i.e. mahat etc., is based primarily on the 
stored-up impressions from past actions of the jiva. It represents 
the effect in the form of living beings, both moving and unmov- 
ing. This unbroken cycle, like one seed arising from another, is 
called visarga; that is, it is the creation of the particular. The 
category ati (“‘the subtle impressions from past actions’’) is also 
indicated by this verse. 

‘“Unmoving beings constitute the vrtii, or means of subsistence, 
for moving beings. The means of subsistence for men is accom- 
plished naturally, out of desire, or in accordance with scriptural 
injunction,’” (Bh.P. 12/7/13) 

That is, unmoving beings generally constitute the means of 
subsistence for moving beings, based on desire. The conjunction 
ca in this verse indicates that moving beings are also to be under- 
stood (as constituting the means of subsistence for other moving 
beings). The regulated orttt of men, however, performed to main- 
tain their livelihood, is carried out ‘‘naturally’’, i.e. based on their 
own nature, either out of desire, or according to scriptural in- 
junction; this is what is known as ortiz. 

“‘Raksa (‘protection of the universe’) indicates the exploits of 
the avataras of Acyuta (i.e. Visnu), who come age after age, 
among animals, mortals, rsis, and devas, and who destroy the 
enemies of the Vedas.” (Bh.P. 12/7/14) 

Here, the pronoun yaih indicates that it is the avatéras who 
destroy the enemies of the Vedas. The three categories, ifakatha 
(“stories of the avataras’’), sthdna (“maintenance of the uni- 
verse’), and posana (“‘the grace of bhagavat on his devotees’) 
are also indicated by this verse. 

““Manvantara is said to contain six elements: the Manu, the 
devas, the rulers of the devas, the rsis, and the partial avatdras of 
Waa,” (Bh.P.. 12/7/15) 

Since the descriptions of the deeds of Manu etc. are indicated 
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by the term seeekenma, this characterization (of the category 
menrentera) is identical with the earlier one. (Bh.P. 24/10) 

The dynastic succession, past, present, and future, of the kings 
fathered by Brahma is known as vasa. The descriptions of the 
lives of their descendants is known as vamsénucariia.”’ (Bh.P. 
12/7/6) 

Here, ‘tof cheir (deseendants)”* means ‘‘of the descendants of 
the kings". Ir is the description of the lives of these descendants 
which is known as vamSdanucarita. 


1. Due to the construction of this sentence, the pronoun yai? could 
Aso be construed with the compound Heverimertrersideresu. indicating that it is 
the animals, mortals, ete. who destroy the enemies of the Vedas. It is to avoid 
such a confusion that Jiva makes this comment. 

it may be noted that while Jiva’s interpretauons of the Bhagavata verses 
(27 9-19) in this and the following section closely follow the commentary 
of Svidhava, the attempt to reconcile this list of topics with the earlier one 
(Bh.P. 2 10 1-7), given in sections 56-38, is Jiva’s own contribution, and is 
not found in Sridhara’s commentary, 


63) naimitukah prakrtiko nitva atvantiko lavah / 

samstheti kavibhih proktas caturdhasya svabhavatah // asya 
paramesvarasya / svabhavatah sakuitah / atyantika ity anena 
muktir apy atra pravesita / 

hetur jivo ‘sva sargader avidyakarmakarakah / 

yam canusayinam prahur avyakrtam utapare // 
hetur nimittam / asya visvasva | yato "yam avidyaya karmakara- 
kah 7 yam eva hetum kecic caitanyapradhanyenanusayinam 
prahuh apara upadhipradhanvenavyakrtam iti } 

vyatirekanvayau vasva jagratsvapnasusuptisu / 

mayamayesu tad brahma jivavrttisy apasrayah /! 
sribadarayanasamadhilabdharthavirodhad atra ca jivasuddha- 
svarupam evasravatvena na vyakhyayate kintv ayam evarthah 
jagradadisy avasthasu mayamayesu mayasaktikalpitesu mahad- 
-Adidravyesu ca kevalasvaripena vyatirekah paramasaksitaya- 
nvayas ca yasya tad brahma ca jivanam vrttisu Suddhasvaripa- 
taya sopadhitaya ca vartanesu sthitisvy apasrayah sarvam aty- 
ankramyasraya irvarthah / apa ity etat khalu varjane varjanam 
catikrame paryavasyatiti ’ tad evam apasrayabhivyaktidvara- 
bhiitam hetusabdavyapadistasya jivasya Suddhasvaripajfianam 
aha dvabhyam 
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padarthesu yatha dravyam tanmatram ripanamasu / 

bijadipaficatantasu hy avasthasu yutayutam // 

virameta yada cittam hitva vrttitrayam svayam / 

yogena va tadatmanam vedehaya nivartate // 
rupanamatmakesu padarthesu ghatadisu yatha dravyam prthi- 
vyadi yutam ayutam ca bhavati karyadrstim vinapy upalam- 
bhat tatha tanmatram suddham jivacaitanyamatram vastu gar- 
bhadhanadipajicatantasu navasv apy avasthasv avidyaya yutam 
svatas tv ayutam iti Suddham atmanam ittham jfiatva nirvinnah 
sann apasrayanusandhanayogyo bhavatity aha virameteti / 
vrttitrayam jagratsvapnasusuptiripam / atmanam paramatma- 
nam / svayam vamadevader iva mayamayatvanusandhanena 
devahityader ivanusthitena yogena va/tatas cehayas tadanu- 
silanavyatiriktacestayah /12/7 srisittah / uddistah sambandhah// 


63) ‘“‘Samsthd, or dissolution, is declared by the wise to result 
from the essential power (of paramesvara), and to be of four 
kinds: naimittika (causal), prakrta (natural), nitya (necessary), 
and @tyantika (final).’? (Bh.P. 12/7/17) 

Here, the pronoun asya indicates paramefvara, and the term 
svabhavatah means “due to his fakti’’.1 The mention of dtyantika, 
or final dissolution, indicates that mukti is also included here. 

‘*The jiva performs actions out of ignorance, and is thus the 
hetu, or cause, of the creation etc. of the universe. Some call 
that anusayin, while others call it avydkrta.”” (Bh.P. 12/7/18) ” 

Here, the term hetu indicates the occasional cause; asya means 
‘fof the universe”’. The compound avidyakarmakarakah provides 
the reason: ‘“‘since he performs actions out of ignorance’’. 
Some refer to this hetu as anusayin,*? emphasizing the conscious 
aspect, while others call it avyakyta,3 emphasizing its associa- 
tion with upddhis. 

**That brahman, who is both associated with and distinct from 
the states of waking, dream, and deep sleep as well as the pro- 
ducts of maya, serves as the apaSraya, or ground, for the func- 
tions of the jiva.’? (Bh.P. 12/7/19)* 

The pure form of the jiva is not explained here to be the @fraya, 
since that would contradict Vyasa’s experience in samddhi. 
Rather, the idea is this: Brahman, in his pure form, is distinct 
from the states of waking etc., as well as from the products of 
maya, such as mahat etc., which are conceived through the 
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power of mdyd; in his role as the supreme witness, he is associ- 
ated with them. That is to say, though the apdsraya is the ground 
(afraya) for the functions of the jivas, both in its pure form, and 
in its qualified form, as dwelling in the midst of these functions, 
it is all-transcending. This is indicated by the preverb apa (in 
apasraya) which indicates ‘‘abandonment’’, which is itself 
synonymous with ‘‘transcendence’’. 

Therefore, Sita, in the following two verses, speaks of the 
pure conscious nature of the jiva, designated by the term hetu, 
as a means to revealing the true nature of the apasraya: ‘‘Just as 
a substance is both associated with and distinct from the ob- 
jects which it constitutes, made up of names and forms, so is 
the reality® both associated with and distinct from the various 
stages of life, beginning with inception and ending with death. 
When one withdraws the mind and goes beyond the three 
states (waking, dreaming, and deep sleep), either on his own, 
or with the aid of yoga, he realizes the diman, and refrains from 
endeavors.”? (Bh.P. 12/7/20-21) 

That is, just as a substance, such as earth etc., is associated 
with objects, such as jars etc., and is also distinct from them 
when viewed without regard for its effect, so also the tanmatra, 
i.e, the reality, or pure consciousness of the jiva, is associated, 
through avidyd, with the nine stages of life, beginning with in- 
ception and ending with death, and yet is, in itself, unassoci- 
ated. 

Having realized the pure diman to be such, one becomes indif- 
ferent and qualified to inquire into the nature of the afdfraya. 
This is explained by Suta in the second of these two verses 
(Bh. P. 12/7/21). Here, the ‘‘three states’’ are those of waking, 
dreaming and deep sleep; the term dtman signifies paramdtman. 
The expression ‘‘on his own’’ means “‘by inquiring into the 
illusory nature of things, as did Vamadeva etc.”’, and ‘“‘through 
yoga’”’ means “‘:hrough the practices of yoga, performed by 
Devahiti etc.” “‘Refraining from all endeavors’’ means ‘‘from 
all endeavors other than the pursuit of paramdiman’’. 

Thus has the sambandha been indicated.® 


1. asya svabhévatah : Sridhara interprets the pronoun asya to mean “‘of the 
universe”, and svabhdvatah to mean “due to maya’. He thus understands this 
phrase as indicating either that the four kinds of dissolution have sprung from 
maya, or that the universe, which is subject to these four kinds of dissolution, 
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has sprung from maya. (asya visvasyal svabhévato mayato nispannasyal yad va mayato 
yas caturvidho laya iti-} ) 

2. anugayin : B. D. characterizes the anugayin as the jiva who has already 
experienced his residual karman. (bhuktaSistakarmavisisto jivo ’nusayity ucyate | ) 
However, since the term anusayana had been used earlier (Bh.P. 2/1/6, section 
57) to indicate the condition of the jiva during dissolution, due to the cosmic 
sleep of Hari, and not due to the exhaustion of his own karman, it seems more 
likely that the anugayin here refers tothe jiva with karman left to experience, and 
on account of whom a new cycle of creation begins. This interpretation is fur- 
ther justified by the expression avidyakarmakarakah, since the effects of actions 
performed out of ignorance must necessarily be experienced at some later date. 

3. avyakrtam : The mention of the unmanifest prakrti (avyakria) is perhaps 
a reference to the system of Sankhya. Jiva’s attempt to reconcile the two views 
mentioned in this verse by explaining them as representing different stand- 
points is taken directly from Sridhara’s commentaryr 

4. According to Sridhara, the functions of the jiva are the three states of 
consciousness, visva, taijasa, and prajia, through which brahman functions as the 
jiva during the conditions of waking, dreaming, and deep sleep respectively. 
Brahman is associated with these states, which are themselves the product of 
maya, in his role as the witness. When, however, the jiva attains the state of 
samadhi, he is distinct from them. (jagradédisv avasthasu jivataya vartata iti jiva- 
vritayo visvataijasaprajfids tesu mayamayesu saksitayanvayah samadhyddau ca vyati- 
reko yasya tad brahman...|) 

5. tanmatram : Sridhara reads sanmatram, and glosses sattdmdtram, i.e. 
‘“‘pure existence’. He also explains that the first line of this verse presents two 
distinct illustrations showing the relationship between the apdsraya and phe- 
nomenal existence. He writes, “‘Just as substance is both associated with and 
unassociated with objects, and pure existence both associated with and unasso- 
ciated with names and forms, so is the apasraya both associated with and un- 
associated with the stages of life from inception to death.” (padarthesu ghata- 
disu dravyam mrdadisu yathé yutam anvitam ayutam ca.../ ripandmasu ca sanmatram 
sattamatram yatha | evam ...dehavasthdsu yutam ayutam ca yat tad apasraya iti!) 

6. uddistah sambandhah : Jiva writes in S. S. that only a general introduc- 
tion has been given of the sambandha, or ultimate principle. (sambandhinah 
paramatattvasya dinmatram eva darsitamitya rthah |) Jiva’s treatment of the sam- 
bandha is continued in the three sandarbhas which follow this: the Bhagavat- 
sandarbha, Paramaétmasandarbha, and Krsnasandarbha. 


iti kaliyugapavanasvabhajanavibhajanaprayojanavataraéri- 
sribhagavatkrsnacaitanyadevacarananucaravisvavaisnavaraja-~ 
sabhasabhajanabhajanasrirtpasanatananusasanabharatigarbh 
esribhagavatasandarbhe tattvasandarbho nama prathamah 
sandarbhah // 


Here ends the first volume of the Bhdgavatasandarbha, entitled 
Tattvasandarbha, written according to the teachings! of Rupa 
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and Sanatana, the objects of veneration in the assemblies of 
all great Vaisnavas, and the companions of the holy Bhagavan 
Krsna Caitanya, the purifier of the Kali Yuga, who incarnated 
in order to bestow the boon of his own worship. 


1. anuSasana : Jiva explains that this may be taken either in the sense of 
“teachings” or “command”, (anuSasanam dja siksa va) 


CONCLUSION 


Having examined both the historical setting in which the 
Tattvasandarbha and commentaries were written, as well as the 
ideas found in the texts themselves, we are now in a position to 
examine the following questions: 1) the relationship between 
the life and teachings of Caitanya as presented in the orthodox 
biographies, and the philosophical and sectarian views of Jiva, 
Baladeva, and Radhamohana; 2) the role which the latter three 
authors have played in the sectarian development of the Gau- 
diya Vaisnava school; and 3) the extent to which the present- 
day movement reflects the sentiments and ideology of its 
founder, Caitanya. eas 

It is no secret that Caitanya’s most important biographer, 
Krsnadasa Kaviraja, relied heavily on the writings of the 
Vrndavana Gosvamins for the philosophical portions of the 
Caitanya Caritamria. The Kaviraja’s justification for almost lit- 
erally putting the words of the Gosvamins in Caitanya’s mouth 
no doubt stemmed from his belief that the writings of the Go- 
svamins represented, if not the direct teachings of Caitanya, 
then at least his sentiments and beliefs. While Krsnadasa was 
perhaps justified in making this assumption with regard to 
Ripa and Sanatana, both of whom had close personal contact 
with Caitanya, the case of Jiva, who probably never met Cai- 
tanya, is somewhat different. Still, when we examine the Cai- 
tanya Caritamria together with Jiva’s Tattvasandarbha, it becomes 
clear that Krsnadasa has borrowed heavily from the latter work 
as well in presenting the teachings of Caitanya. Consequently, 
as many scholars are quick to point out, it is virtually impossi- 
ble to reach any definite conclusions from such portions regard- 
ing the exact relationship between the teachings of Caitanya 
and the views of Jiva. We would only suggest that those pas- 
sages from the Caitanya Caritémrta which are obviously based on 
the works of the Gosvamins, Jiva in particular, and whichimply 
that Caitanya had a well-defined philosophical system in mind 
be viewed with extreme caution. : 

In further considering the relationship between Jiva and 
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Caitanya, we should first point out that Jiva himself nowhere 
claims to bepresenting either the teachings or views of Caitanya. 
In the opening sections of the Tattvasandarbha, Jiva cites Gopala 
Bhatta as the original author of the text, who himself relied on 
the writings of such Vaisnava dcdryas as Sridhara, Ramanuja, 
and Madhva; and at the conclusion of the work, Jiva states 
that the Tativasandarbha was written according to the teachings 
of Ripa and Sanatana. Nevertheless, both the initial mangala 
verse to Caitanya and the reference to him in the colophon of | 
the Tattvasandarbha give the clear impression that Jiva consid- 
ered his views to be representative of the general tradition ini- 
tiated by Caitanya, and it seems reasonable to expect to find 
at least a basic consistency between the doctrines of Jiva and 
those of Caitanya. 

While the lengthy philosophical portions of the Caitanya Cari- 
tamria cannot be relied upon for such a comparison, other types 
of evidence are, however, available ‘to us. We have tried to 
demonstrate in the first chapter of this study the reliability of 
the accounts indicating Caitanya’s great love for the Bhagavata 
Purana, his respect for Sridhara’s commentary, and his lack of 
interest in traditional Vedanta. If one accepts these as Cai- 
tanya’s actual views, it must be admitted that at least the con- 
ception of the Yattvasandarbha is consistent with the teachings 
of Caitanya. When we examine the contents of this work, 
however, it becomes clear that Jiva was not nearly as happy 
with Sridhara’s commentary as was Caitanya, and it seems 
likely that Jiva’s claims to follow Sridhara represent more a 
concession to Caitanya’s beliefs than a personal preference on 
his own part. In actual fact, Jiva follows Sridhara on only 
the most minor points, ignoring all of his Advaitic interpreta- 
tions on the plea that they are ‘‘non-Vaisnava’’ and were meant 
merely to entice the Advaitins to study the Bhdgavata. As we 
have seen in T. S. 60, Jiva even goes so far as to quote por- 
tions of Sridhara’s commentary only to refute his interpretation 
in subsequent paragraphs. Jiva’s claim to follow the natural 
sense of the Bhdgavata in such cases is also not justified since he 
often resorts to unlikely interpretations of terms or analyses of 
compounds to establish his own views. 

Despite Jiva’s claims to rely on the ideas of earlier Vaisnava 
teachers, his Acintyabhedabhedavada, or doctrine of unthink- 
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able unity within difference, actually represents an original 
contribution to Indian thought. Though in many respects 
similar to the systems of Bhaskara and NimbAarka, Jiva’s Acin- 
tyabhedabhedavada is based almost entirely on a few key 
verses from the Bhdgavata and Visnu Puranas regarding the 
threefold fakti doctrine and the triple designation of reality 
as brahman, paramatman, and bhagavat. The identity of bhagavat 
with Krsna, and the glorification of Radha as Krsna’s prin- 
cipal Sakti also represent some of its chief features. 

However, while Jiva bases the whole of his Bhagavatasandarbha 
on a series of verses from the Bhdgavata, it is questionable wheth- 
-er his doctrines actually represent the true spirit of this text. 
As instances to the contrary, we mention the following facts: 
the belief that Krsna is the source of all avaidras is found in but 
a single verse of the Bhdgavata, and contradicted numerous 
‘times throughout the text; the name of Radha, whose wor- 
ship alongside of Krsna is an indispensable feature of Gaudiya 
Vaisnava worship, is nowhere found in the Bhdgavata; and the 
famous verse designating the supreme truth as brahman, para- 
matman, and bhagavat gives no indication that a hierarchy is 
meant within which bhagavat occupies the highest position. 
Furthermore, though the Bhdgavata undoubtedly embodies a 
variety of philosophical viewpoints, there can be no ques- 
tion that the doctrine of Advaita represents one ofits keynotes, 
beautifully harmonized with the devotional undertones of the 
text, a fact which is clearly brought out in the commentary of 
Sridhara. Thus, considering the harsh criticism which Cai- 
tanya leveled against Vallabha for contradicting Sridhara’s 
commentary and interpreting the Bhagavata from his own point 
of view, one may legitimately wonder whether Caitanya would 
have been any more pleased with Jiva’s nominal regard for 
Sridhara and his original interpretations of the Bhdgavata. 

Caitanya’s attitude towards the other religious and philo- 
sophical traditions of India are, like his own philosophical 
views, not easily discernible from the biographies. On the one 
hand, Krsnadasa portrays Caitanya as almost hostile towards 
both the Advaitins and the Madhvas, and intent on convert~ 
ing others to his own beliefs. On the other hand, we find Cai- 
tanya reverently entering Siva temples, and expressing joy that 
one of his companions, a devotee of Rama, refused to take initia- 
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tion with a Krsna mantra. Caitanya’s primary considerations 
seem to have been sincerity and devotion, and his criticism 
of other sects was generally directed towards those which lacked 
these, whether they be the Tattvavadins of Udipi or the Advai- 
tins of Banaras. It thus appears likely that Caitanya’s attitude 
towards the other religious traditions of India was one of liber- 
ality, and that the narrowness which is sometimes seen in the 
Caitanya Caritamrta should be attributed rather to the sectarian 
enthusiasm of Krsnadasa than to Caitanya. 

Regarding Caitanya’s own sampraddya, Krsnadasa and the 
other biographers, with the exception of Kavi Karnapura, 
have very little to say. Caitanya is generally spoken of as for- 
mally belonging to the Advaitic Bharati Sampradaya of his 
sannydsa guru, Keéava, although the affiliation is never taken 
very seriously. The real tradition which Caitanya is said to 
represent is normally traced through his mantra guru to Ma- 
dhavendra; and despite the various traditions linking Madha- 
vendra to the Madhva Sampradaya, Krsnadasa makes no 
mention of Madhavendra’s spiritual lineage. It seems safe to 
assume that Krsnadasa was opposed to the idea that Madha- 
vendra was a Madhva sannpdsin, and it is possible that the un- 
flattering account of the Madhvas in Udipi was the direct result 
of Krsnadasa’s unhappiness with this tradition. 

Jiva, on the other hand, exhibits a noticeably less caustic 
attitude towards both Sankara and Madhva, although, like 
Krsnadasa, he is also not specific about Caitanya’s own sam- 
pradaya. Aside froma single statement in Sarvasamvadini credit- 
ing Caitanya with initiating hisown sampraddaya, there is noth- 
ing in the texts studied here to indicate that Jiva was concerned 
with the question at all. Jiva echoes Krsnadasa’s belief that 
the Caitanya tradition began with Caitanya’s paramaguru, 
Madhavendra, referring to a ‘‘Madhava Sampradaya’”’ in his 
Vaisnavavandand. There is, however, no mention of Madha- 
vendra’s own sectarian affiliation in the works of Jiva. It seems 
likely from certain remarks in the Tativasandarbha (cf. T. S. 28, 
f.n.6) that Jiva was not even aware of the tradition link- 
ing Madhavendra to the Madhva Sampradaya at the time he 
wrote that work, probably indicating that it was composed 
prior to Karnaptra’s Gauraganoddesadipika. 

Baladeva’s claims regarding Madhavendra’s sectarian ties 
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were thus based on a tradition which neither Caitanya nor 
Jiva seem to have recognized, and which Krsnadasa probably 
knew of, but repudiated. As we have tried to show, the line 
of gurus tracing Caitanya to the Madhva Sampradaya, though 
of uncertain origin, questionable accuracy, and contrary to 
the customary practice of tracing a sannydsin’s sampradaya 
through his sannydsa guru, should not be credited to Baladeva; 
more than likely it dates back at least to the middle of the 16th 
century with Karnaptra’s Gauraganoddesadipikad. The real 
significance of Baladeva’s declaration of Madhva affiliation lies 
in the fact that it gave a legitimacy to this tradition which it 
otherwise might not have had, and in this respect marks a real 
turning point in the history of the Gaudiya Vaisnava move- 
ment. < ~ 

The most radical aspect of Baladeva’s writings is not, how- 
ever, his attempt to demonstrate the forma! affiliation of the 
Gaudiya Vaisnava school to the Madhva Sampradaya, but 
rather his interpretation of theschool’s doctrines froma Madhva 
point of view, and his attempt to show that both Caitanya and 
Jiva recognized their indebtedness to the teachings of Madhva. 
As we have seen, Baladeva rarely misses an opportunity in his 
Tativasandarbha commentary to cite Madhva as Jiva’s source 
of inspiration. From a philosophical point of view, Baladeva 
places considerably more emphasis on the dualistic side of 
Jiva’s writings, and displays a hostility towards the views of 
Sankara which is uncharacteristic of Jiva, who himself cites 
Sankara as an authority several times in his Sarvasamvadini. In 
tone, Baladeva is more polemical than conciliatory, and closer 
in temperament to the later Madhva authors than to Jiva and 
the other Gosvamins. ~~ 

Given the radical nature of Baladeva’s writings, certain ques- 
tions naturally arise: How did the works of Baladeva come to 
be accepted by the Gaudiya Vaisnava community as represent- 
ative and authoritative statements of their philosophical posi- 
tion ? What initial opposition, if any, was there to the views of 
Baladeva ? How have subsequent generations of Gaudiya 
Vaisnavas reacted to the sectarian and philosophical develop- 
ments initiated by Baladeva? 

In order to answer the first of these questions, itis necessary 
to return to the historical circumstances surrounding the dise 
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pute in Jaipur. Considering the variety of opinions on the part 
of modern historians regarding Baladeva’s motives for writing 
his Govindabhasya while in Jaipur, and the actual significance 
that work had on the resolution of the dispute, it seems safe to 
assume that Baladeva’s contemporaries in Vrndavana were 
also somewhat confused by his actions in Jaipur. More 
than likely, their main concern was the happy resolution of the 
dispute, allowing the Gaudiyva Vaisnavas of Jaipur, and prob- 
ably of Vrndavana as well, to continue their mode of wor- 
ship and, in the case of some, their means of livelihood; how 
Baladeva settled the dispute, what his actual motives were, and 
what implications they held for future generations of Gaudiya 
Vaisnavas were probably secondary considerations. As men- 
tioned earlier, the belief that Caitanya had at least a formal 
connection with the Madhva Sampradaya was something 
which Vigvanatha himself accepted, and thus was probably 
not as controversial as it otherwise might have been. Further- 
more, those who might have objected to the affiliation of the 
Gaudiya Vaisnava school with the Madhva Sampradaya 
could always comfort themselves with the belief that Baladeva 
was merely relying on this tradition as a convenient expedient 
to settle affairs in Jaipur. 

In addition, despite the long-standing tradition in opposi- 
tion to Brahmasiiira commentaries, initiated presumably by 
Caitanya himself, it seems clear that the absence of such a work 
was at least partly responsible for the questionable status of 
the Gaudiya Vaisnava school, and that Baladeva’s Govinda- 
bhasya was a much appreciated addition to the school’s liter- 
ature. It is also likely that relatively few Gaudiya Vaisnavas 
would have studied such a long and difficult work, and one 
wonders how many were actually aware of the shift in position 
towards the dualism of Madhva which the Govindabhdsya 
represented. 

While there were thus several compelling reasons for the 
Gaudiya Vaisnavas of Vrndavana and Jaipur to welcome the 
writings of Baladeva, the situation in Bengal may have been 
quite different. For one thing, the Bengali Vaisnavas did 
not face the same kindsof sectarian difficulties as their counter- 
parts in Vrndavana and Jaipur, and questions of recognition 
by other Vaisnava sects of North India probably held little 
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interest for them. Also, the Gaudiya Vaisnavas of Bengal had, 
from the beginning, placed greater emphasis on the divinity 
and worship of Caitanya than did the Vrndavana community 
under the Gosvamins, and it is likely that they would have had 
a greater objection to attempts at undermining the independ- 
ence of the Caitanya tradition. 

‘Baladeva’s attempt to affiliate the Gaudiya Vaisnavas with 
the Madhva Sampradaya and his interpretation of the doc- 
trines of Jiva from a Madhva point of view were probably 
the chief factors in Radhainohana’s decision to compose his 
own Tattvasandarbha commentary, which, we may speculate, 
was at least partially representative of the Bengali point of 
view. Anexamination of Radhamohana’s commentary reveals 
a strong belief in the independence of the Caitanya tradition, 
as well as a desire to show the superiority of Jiva’s philosophi- 
cal position over that of the other Vaisnava 4Gcaryas, includ- 
ing Madhva. In attitude, Radhamohana is much closer to 
Jiva than is Baladeva, exhibiting a non-polemical style and 
much greater respect for Sankara. Radhamohana also relies 
on Sridhara’s Bhagavata commentary to a larger extent than 
does Baladeva, who seldom, if ever, refers to it. 

If the popularity of their respective commentaries on the 
T attvasandarbha is any indication of the relative success of their 
endeavors, Baladeva clearly emerges the victor over Radha- 
mohana. Nearly all of the editions of the Tattvasandarbha are 
accompanied by Baladeva’s commentary, and the Bengali 
translators and editors rely heavily on Baladeva’s interpre- 
tations for their translations or summaries. As a result of this 
practice, readers of the Bengali versions of the Tativasandarbha 
often come away with the impression that Jiva was more of a 
dualist and pro-Madhva than is actually the case. 

On the other hand, Baladeva’s Govindabhdsya, though gener- 
ally recognized as the official Gaudiya Vaisnava commen- 
tary on the Brahmasitra, does not seem to have attained the 
same place of importance within the Gaudiya Vaisnava com- 
munity as have the works of Jiva, primarily the Tattvasandarbha, 
or the writings of the other Gosvamins. This fact is clearly seen 
in Rammohan Roy’s Gosvaémir Sahita Vicdra, written in 1818 
in response to a letter from an‘unnamed Gaudiya Vaisnava 
Gosvamin. Though the original letter is not given, it is clear 
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from Rammohan’s reply that the Gosvamin had based his 
arguments almost exclusively on Jiva’s Tattvasandarbha, argu- 
ing strongly for the authority of the Bhdgavata Purdna and its 
function as the only legitimate commentary on the Brahmasitra. 


Unfortunately, the issue of sectarian affiliation remains 
unsettled to this day. The dispute has, however, taken on an 
interesting dimension not present in the earlier phases of the 
movement. According to Joseph O’Connell (1970:291), 
the Gaudiya Mission (Sarasvata Gaudiya Asana and Mission), 
one of the most active champions of Madhva affiliation and the 
chief publisher of the works of Baladeva, has initiated a new 
order of sannydsins within the Gaudiya Vaisnava movement 
who follow the traditions of the Madhva Sampradaya. This 
order of sannydsins, introduced by Bhaktivinod Thakur and 
Bhaktisiddhanta Sarasvati, serves the dual purpose of under- 
mining the authority and power of the hereditary gurus of the 
various Gosvamin lines and offering a respectable alternative 
to the loosely organized and not highly regarded order of 
Gaudiya Vaisnava ascetics known as ‘“‘Vairagis”’. The sannya- 
sins of this order, though claiming affiliation with the Brahma 
Sampradaya of Madhva, apparently maintain a certain degree 
of independence from the Madhvas, referring to their own 
order as the “‘Brahma-Madhva-Gaudiya-Vaisnava Sampra- 
daya’’. This designation, however, could be the result of either 
a real or anticipated objection to the legitimacy of their order 
on the part of the Madhvas, who generally are not anxious to 
recognize any association with the Gaudiya Vaisnavas. 

It is also interesting to note that Bhaktivedanta Swami, 
founder of the International Society for Krishna Consciousness 
(ISKCON), traces his spiritual lineage through Bhaktisid- 
dhanta Sarasvati and Bhaktivinod Thakur; and while it is 
difficult to say how anxious the Gaudiya Mission is to acknowl- 
edge its common heritage with ISKCON, it is significant 
that the latter organization, which exhibits such a sectarian 
attitude towards other religious movements, should have its 
roots in a tradition directly traceable to the views of Baladeva. 

It thus seems clear that much of what goes on today under the 
designation “‘Gaudiya Vaisnavism”’ bears only a vague resem- 
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blance to the life and teachings of Caitanya. This is not sur- 
prising when we consider that nearly 450 years have elapsed 
since the death of Caitanya and that he himself left behind no 
written account of his teachings. The forces which have helped 
to shape the growth and development of the Gaudiya Vaisnava 
movement in new directions are numerous: the zealous biogra- 
phers, whose sectarian enthusiasm was not always matched by 
their discrimination; the scholastic Gosvamins who sought to 
categorize the different stages of devotion and to explain them 
with the help of subtle metaphysical models; the iconoclastic 
Nityananda and his son Virabhadra who tried to apply to 
society the ideal of equality and brotherhood which Caitanya 
saw in the community of devotees; and many more. 

But of all those who helped shape the growth of the move- 
ment, perhaps none exerted as powerful an influence or changed 
the direction of the movement as profoundly as did Baladeva. 
The effects of Baladeva’s activities and writings are seen not 
only in isolated segments of the Gaudiya Vaisnava community, 
such as the Gaudiya Mission, which actively support the belief 
of Madhva affiliation, but also in the renewed interest within 
the school in Vedanta and the teachings of Madhva. Baladeva 
also gave the Gaudiya Vaisnavas a sense of pride and legitimacy 
with his Govindabhdsya, raising their status to a position equal 
to that of the other Vaisnava sampradayas in the eyes of many. 
And despite what one might think of the accuracy of his claims 
regarding the teachings and sectarian affiliation of Caitanya, 
it must be admitted that Baladeva was almost single-handedly 
responsible for defending the legitimacy of the Gaudiya Vais- 
nava school at a time when its very existence was in jeopardy. 
On the other hand, Baladeva brought to the school a polemical 
attitude, directed chiefly against the Advaitins, which, though 
present in the biographies, is inconsistent with Caitanya’s own 
reverence for Sridhara, and absent in the writings of the Go- 
svamins. 

The Tattvasandarbha commentaries of Baladeva and Radha- 
mohana represent, in a sense, two forces which, though con- 
trary in many respects, exist side by side in the present-day 
Gaudiya Vaisnava movement. Jiva’s Tattvasandarbha is still 
probably the most widely read philosophical work within the 
school; the Bhdgavaia is the most authoritative scripture; the 
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biographies the most popular literature; and the life of Cai- 
tanya the driving force behind the movement. At the same 
time, however, Baladeva’s Govindabhasya and other writings are 
accepted as authoritative statements of Gaudiya Vaisnava 
doctrine, despite the important differences which exist between 
his philosophical views and Jiva’s. As a result of the influence 
of Baladeva’s writings and activities, today, many Gaudiya 
Vaisnavas who have not taken sides on the issue of sectarian 
allegiance, as well as non-Vaisnavas who are only slightly 
familiar with the movement, unquestioningly associate the 
name of Madhva with that of Caitanya, and consider the 
Gaudiya Vaisnavas to be, like the Madhvas, pure dualists, 
without having the least knowledge of the complex set of factors 
which gave rise to this tradition. 


GLOSSARY 


abhidheya: the means to be employed in order to attain the goal 
of life, preman, or love of God; characterized as devotional 
practices such as those taught in Bh.P. 7/5/23 (listening to 
the scriptures, singing the praises of the Lord, etc.), also 
known as vaidhibhakti or sddhanabhakti; cf. T. S. 9. 

Acintyabhedabhedavada: the doctrine of unthinkable unity 
within difference, used to describe the relationship between 
bhagavat, on the one hand, and jivas and the universe, on the 
other, emphasizing nS supra- -logical nature of this relation- 
sup. cl... 9. 43. 

Gdhibhautika purusa : the aspect of a person derived from the five 
elements,. i.e. the physical body. 

Gdhidaiwika purusa : the presiding deities of the senses fen 
allow them to function, such as the sun press over the sense 
of sight. 

adhyatmika purusa : the indwelling spirit, ue perceiver who iden- 
tifies himself with the sense organs. 

Advaitavada : the doctrine of non-dualism, chief exponent of 
which was Sankaracarya; the belief that brahman alone is 
real, the phenomenal universe illusory, and that the jiva 
is none other than brahman; also known simply as Advaita, 
not to be confused with Advaitacarya (similarly known as 
Advaita), one of Caitanya’s close associates from his boy- 
hood in Navadvipa. 

antarangasakti : the internal, or essential, power of bhagavat ; also 
known. as svaripasakti, and consisting of three aspects: san- 
dhini (existence), samvit (knowledge), and hlddini (bliss). 

anubandhas : certain topics which are traditionally dealt with in 
philosophical works suchas T.§. and generally stated in the 
preliminary portion of the text; cf. abhidheya, prayajana, and 
sambandha; cf. also T. S. 9. 

dsraya : the supreme reality as the ground for phenomenal exist- 
ence ; from the individual, or vyasti, point of view, the ground 
for living beings, and from the aggregate, or samasf{i, point 
of view, the source of the origin, maintenance, and dissolu- 
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tion of the universe; the tenth and most important charac- 
teristic ofa Mahapurana, ultimately identical with bhagavat, 
or Krsna; cf. T. S. 56, 59-60. 
diman : the Self, considered in Advaita Veit to be identical 
with brahman; the individual self, considered by the Gaudiya 
Vaisnavas to be a portion of brahman and more commonly 
referred to as sivdiman or jiva. 
avatdra : a partial manifestation of bhagavat, emanating from 
paramaétman and appearing in the mortal world to fulfill a 
special need; classified according to time of manifestation 
and/or function, there are 22 lildvatdras, 14 manvantardvataras, 
4 yugdvatéras, 3 gundvatdras, 3 purusdvataras, and numerous 
minor avatdras ; also classified according to the degree of 
power which they manifest, there are vildsdvataras, vaibhavas, 
Gvefas, etc.; cf. T. S. 8, fins. 2-8. 
avidya : primal ignorance, often identified with maya, but used 
more often in the individual, or vyasti, context as referring 
to the false identification of the jiva with his physical and 
mental adjuncts. 
bahirangasakti : the external power of bhagavat, responsible for 
the creation, maintenance, and dissolution of the universe; 
also known as mdyd@fakti, a derivative and subordinate form 
of the svariipasakti, which resides in paramdiman and has no 
effect on the essential nature of bhagavat. 
bhagavat ; the highest conception of the supreme ; the embodi- 
ment of bliss and the repository of all auspicious attributes; 
identified with Krsna and eae through the ae of 
bhakti 3 - — 
bhakti: devotion to bhagavat, or Krsna; the means to as real- 
ization of preman; in the preliminary stages, termed vaidhi- 
bhakti or sddhanabhakti, and in the mature stage, when spon- 
taneous and passionate, termed rdgabhakti or rucibhaktt. 
brahman : the unqualified aspect of bhagavat, seen as pure, undiffer- 
entiated consciousness; a partial and, hence, lower concep- 
tion of the supreme, realizable by followers of the path of 
jiiana, or knowledge; cf. T. S. 8. 
brahmacarya : the first of the four traditional aframas, or stages of 
life, that of a student observing the vow of continence; prelim- 
inary monastic vows, followed by the final vows of sannyasa. 
cicchakti : the power of consciousness (cit); one of the essential 
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powers of bhagavat, corresponding to the samvicchakti, cf. anta- 
rangasakti. 

guruparamparda: spiritual lineage, traced successively from guru to 
disciple; in the Vaisnava sampradayas, originating with bhagavat 
and passed on through Sri, Brahma, Hamsa, or Rudra; nor- 
mally traced through the mantra guru for householders, and 
the sannydsa guru for sannydsins. - 

ifvara : a term more commonly used by the Advaitins, but 
roughly equivalent to the Gaudiya Vaisnava concept of 
paramdiman, special emphasis being placed on the function of 
controlling maya; also the name of Caitanya’s mantra guru, 
Isvara Puri. 

jiva: the individual soul, generically identical with bhagavat, but 
quantitatively distinct; they are atomic in nature, i.e. innumer- 
able, indivisible, infinitesimal, and discrete. - 

jivasakti : cf. tatasthasakti. 

jidna : wisdom; the path followed by seekers after the uncondi- 
tioned brahman. 

Krsna: the ultimate source of all avatdras, identified with bhaga- 
vat himself; possessing a non-phenomenal body, he eternally 
sports with Radha and other companions in his own super- 
natural abode. 

lila : the divine sport of bhagavat in his human form, often used to 
refer to Krsna’s sport among the gopis of Vrndavana. 

maya : the power of illusion; both the material and efficient cause 
of the universe; hides the true nature of reality and makes it 
appear to be what it is not through its two powers, the dvarana- 
§akti and the viksepasakti. 

mayasakti : the external power of bhagavat which gives rise to the 
phenomenal universe; also known as the bahirangaSakti. 

Mayavada : a term used by Krsnadasa Kaviraja to refer (some- 
what disparagingly ) to the philosophy of Advaitavada, special 
emphasis being given to the belief in the illusory nature of the 
universe and individual souls; followers of this doctrine are 
referred to as Mayavadins. 

moksa: cf. mukti. 

mukti: final emancipation, according to the Advaitins attainable 
while still living, but held by the Gaudiya Vaisnavas to be 
achieved after physical death of five kinds: sdlokya, sarsti, 
sariipya, samipya, and sdyujya; cf. Ch. I, fin. 11. 
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paticabhava: five attitudes which-an aspirant may assume in rela- 
tionship to the Lord: santa (the serene attitude), ddsya (the 
attitude of aservant to his master), sakhya (that of a friend to 
a friend), vdtsalya (that of a parent for a child), and mddhurya 
(that of a lover for her beloved); each succeeding attitude is 
said to be superior to and to include the preceding ones, cul- 
minating in mddhurya. .- ‘ 

paramdaiman : the supreme reality as the ground for the universe 
and living beings; the source of all avatdras, and the indwell- 
er of all beings; realizable by those following the path of 
yoga; cf. T. S. 8. 

Paricchedavada : the doctrine of division which maintains that 
just as indivisible space appears to be divided by objects 
such as jars etc., without really being divided, so does brah- 
man, indivisible consciousness, appear to be divided by the 
body and mind of jivas; cf. T. S. 36-39. 

praména : the means of acquiring certain knowledge, principal 
of which are: fabda (valid testimony or revelation), pratyaksa 
(sense-perception ),and anumdna (inference) ; Vedanta accepts 
also: upamdna (analogy), abhdva or anupalabdhi (proof from 
non-existence or non-perception), and arthdpatii (inference 
from circumstance); Jiva also accepts: arsa (statements of 
devas and ysis), sambhava (probability), aitihya (traditional 

~ knowledge), and cesta (gesture); cf. T.S. 9. 

Pratibimbavada : the doctrine of reflection which maintains that 
just as the one sun appears to be many when reflected in vari- 
ous receptacles of water, and to move when the water moves 
etc., so does the one brahman appear to be many when reflected 
in the minds of jivas, and to take on the characteristics of the 
jivas; cf. T. S. 36-39. 

prayojana : the aim of life, also termed sddhya, and identified by 
Jiva to be preman, or love of God. 

preman : love of God; realizable by followers of the path of bhakti 
and considered to be the highest goal of life. 

purusa : the supreme ‘‘person”’, more or less identical with para- 
matman; having three manifestations: 1) Sankarsana—the 
ruler of prakrit, 2) Pradyumna—the source of the various 
avataras, and 3) Aniruddha— the inner controller (Cf. T. S. 
8, fin. 4) ; also used to denote bhagavat himself, when 
prefixed by parama or pirna etc. (cf. T. S. 30); also used to 
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denote the three elements necessary for perception: 1) adhyat- 
mika purusa (the perceiver), 2) ddhidaivika purusa (the medi- 
um), and 3) ddhibhautika purusa (the sense object) (cf. T.S.59, 
60). 

purusartha : the aim of human existence; generally considered to 

_ be four in number : 1) kama (gratification of desires), 2) 
artha (acquisition of wealth) ,3) dharma (discharge of duties), 
and 4) moksa (final emancipation); Gaudiya Vaisnavas 
include preman, love of God, as the fifth and highest aim of 
life. 

ragabhakti : cf. bhakti. 

rasa : religious sentiments corresponding to the five bhdvas, 
or spiritual attitudes assumed by a devotee. 

rucibhakti : cf. bhakti. 

fabda : valid testimony or revelation; in the latter sense restrict- 
ed to Sruti, or revealed scriptures, which in Vedanta means 
the Vedas, but is expanded to include Itihasa and Puranas by 
the Gaudiya Vaisnavas. 

sadhana : spiritual practices; cf. abhidheya. 

sadhya : the goal of spiritual practices; cf. prayojana. 

Sakti: the power associated with bhagavat, said to be threefold 
depending upon whether it is internal, external, or periph- 
eral; cf. antarangasakti, bahirangasakti and tatasthasakti. 

Saktiparinamavada : the doctrine that the universe and living 
beings represent a transformation of the power residing in 
paramaiman. 

samadhi : profound concentration of mind wherein the indi- 
vidual becomes absorbed in the object of his contempla- 
tion; used in the Bh.P. to describe Vyasa’s state of mind 
when the Bhagavata was revealed to him; cf. Ch. V, fin. 7. 

samasti : the aggregate, i.e. Prakrti, grounded in Paramatman. 

sambandha : the object of inquiry which forms the subject 
matter of a particular text; in T.S., it refers to the fact that 
Krsna is the ultimate subject matter of the Bhdgavata 
Purana, and that one of the purposes of T. S. is to elucidate 
this fact. 

sampradaya : a religious tradition handed down through an 
unbroken line of teachers; according tothe orthodox Vais- 
nava view, there are four sampraddyas, named after their 
original founders, Sri, Brahma, Rudra, and Hamsa (Sana- 
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kadi), and established through Ramanuja, Madhva, 
Visnusvamin, and Nimbarka respectively; also used to refer 
to the ten orders of the Sankara DaSanamin monastic insti- 
tution; ina looser sense, used to denote any religious move- 
ment or school. 

sannyasa: renunciation of the world, normally indicating member- 

ship in the monastic order of the initiating monk, or sannydsin. 
svariipasakti : cf. antarangasakti. 

tatasthasakti : the peripheral power of bhagavat, responsible for 
the manifestation of jivas, who occupy a position just on the 
borderline between bhagavat and prakrii; also known as 
jivasakit. 

tattva ? the supreme truth or principle of reality; described as 
non-dual consciousness, and denoted variously as brahman, 
paramatman, and bhagavat; ultimately identical with Krsna 
(cf. T. S. 9, 51); also used in the sense of ontological 
category, as in Baladeva’s discussion of the five tativas (cf. 
eS 34, fn. 1), 

Tattvavada ; the term used in C. C. to describe the philoso- 
phy of Madhva; literally ‘“‘the doctrine of ontological 
categories’’. 

upadhi : limiting adjuncts, the identification with which 
results in a mistaken notion of reality; in the case of the 
jiva, the body-mind complex which makes him identify 
with his lower self and not, as the Gaudiya Vaisnavas 
hold, with the Lord, of which he is a part. 

Vedanta: one of the six orthodox schools of Indian philos- 
ophy, based on the authority of the Upanisads and the 
teachings of the Upanisads, Bhagavadgita, and Brahma- 
stira. 

vigesa : that quality within objects which causes a_ distinc- 
tion to appear between substance and attribute—in the 
example of the ocean, between the water and the waves— 
when, in reality, none exists; employed to- explain how 
brahman, though essentially existence, knowledge, and 
bliss itself, appears to be the possessor of these qualities; 
a concept peculiar to the Madhvas, but employed by 
Baladeva to give arational explanation to Jiva’s supra- 
logical concept of acintyasakti (the unthinkable power of 
bhagavat). 
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Vivartavada : the Advaitic doctrine of illusory creation 
which maintains that the universe is merely a false read- 
ing of the absolute due to the veiling power of maya, just 
as in the darka rope is mistakenly taken to be a snake, 

vyastt ? the individual, i.e. the Jiva, grounded in Paramatman, 
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